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FOREWORD 


The B.L. Institute of Indology has great pleasure, indeed, in publishing 
the English translation of Muni Shri Nyayavijayaji’s (a.d. 1890-1970) original 
Gujarati work entitled *Jaina Darsana which has run into twelve editions. 
The work reveals his stupendous scholarship, his positive approach, his 
non-sectarian outlook, his wisdom and competence in attempting synthesis 
of conflicting views, his mastery of Indian philosophical and religious 
thought, his insight into the heart of religion, his sensitivity to all aspects 
of a problem, and his spiritual craving. It is to a great extent a 
comprehensive, competent and authoritative treatise on Jainism. It attempts 
to arouse sympathetic responses to the ethical and spiritual aspirations 
of man. The author has made sincere and honest efforts to bring out the 
true significance of Jaina views on various subjects. 

We are most thankful to Dr. Nagin J. Shah, an eminent scholar of 
Indian philosophy, for accepting our invitation to translate the original 
Gujarati work into English. He has successfully accomplished the task of 
producing English version that would closely retain the meaning of the 
original text and yet be intelligible to the English-speaking readers. He 
catches the spirit of the original and takes great pains to match it with 
proper verbal expression. He attempts to be as lucid as possible. 

On this occasion we respectfully remember Rev. Mahattara Sadhvi 
Mrigavatiji Maharaj. It was at her suggestion that this project was under¬ 
taken by the management of the Institute. She was deeply impressed by 
the intrinsic worth of the work. It is really very sad that she is no more 
to see this publication. 

Our thanks are also due to Shri Vinodbhai and Shri Rajkumarji, Trust¬ 
ees of Shree Atma Vallabh Jain Smarak Shikshan Nidhi, for the deep 
interest they have shown in this publication. We express our sincere 
thanks to the Mahattara Sadhvi Shree Mrigavati Foundation for the finan¬ 
cial help for the project. 

It is hoped that the publication of this work will be of immense value 
to the keen students of Jaina philosophy in particular and Indian philo¬ 
sophy in general. 

B.L. Institute of Indology Jitendra B. Shah 

Delhi 110 036, January 1, 1997 
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TRANSLATOR’S NOTE 


I was fortunate to have an opportunity to study Muni Nyayavijayaji’s ‘Jaina 
Darsana as a student of Shri Mahavir Jaina Vidyalaya, Ahmedabad in 
1952-54, since it was included in our curriculum. I was impressed by the 
lucid, cogent and non-sectarian presentation. It had a lasting effect on 
my mind. That urged me to know about the author Muni Nyayavijayaji 
(A.D. 1890-1970). He was a worthy disciple of that internationally re¬ 
nowned saint scholar Rev. Vijayadharmasuri who aroused interest of 
Western scholars in Indian culture in general and Jainism in particular. 
He was an embodiment of learning and love. He was imbued with the 
spirit of non-absolutism ( anekdnta ). His penetrating insight could see the 
truth inherent in each and every religion and system. This was the reason 
why he was respected by the great personages of other religions, and the 
non-Jaina communities too devotedly requested him to spend four months 
of rainy season in their town. Muni Punyavijayaji, an eminent indologist, 
held him in high esteem. Even Shrimanta Maharaja Sayaji Rao Gaekwad, 
the then ruler of Baroda State, had great respect for his elevating wisdom 
and lofty character, and consulted him in religious matters. 

He wrote nearly thirty works in Sanskrit. Nydyakusumdnjali , his work on 
logic and philosophy, earned him Nyayavisarada Degree. His 
Adhyatmatattvaloka was highly appreciated. It was praised by Mahavir Prasada 
Dvivedi, a noted man of literature, for its spiritual fervor and ideas. Pandits 
of Ujjain honoured him, praised his literary excellence and described 
him as an incarnation of Asvaghosa and Kalidasa. In his last years he 
composed Kalydnabhdrati in 534 Sanskrit verses. It expounds the philoso¬ 
phy of good living. Its appeal being universal, it won the praise of general 
readers, scholars and religious personages. _ 

He wrote several works in GujaraU. But the work entided 'Jaina Darsana 
is his magnum opus. It is extremely interesting both for the general reader 
and for the specialist in Jainism. The first will undoubtedly appreciate the 
effort made by the author to explain clearly the principles and spirit of 
Jainism, whereas the second will learn much from the treatment of many 
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aspects of jainism by a scholar who is equally at home in both Jainism 
and other systems of Indian Philosophy. The work covers a wide variety 
of problems. It is so lucid, cogent and authentic that twelve editions sold 
out in no time. It got translated into Hindi but has come out in English 
only now. It evinces the author’s close acquaintance with the tenets of 
Jainism, his keenness of arriving at right and rational conclusions, his 
insight into the essentials of religion, his positive and constructive ap¬ 
proach, and his deep knowledge of the systems of Indian Philosophy. It 
won the praise of many including an Arya SamajI Pt. Swami Premanandji 
and Muni Punyavijayaji. 

Under the tutelage of Rev. Vijayadharmasuri he was able to invoke all 
those spiritual elements which he has woven into his writings. His forte 
is his spiritual and philosophical thinking and his contribution in the 
field is both substantial and distinctive. His exposition is neither sectarian 
nor dogmatic. His writings aim to enable his readers better evaluate the 
philosophical and ethical principles in the light of changing world. Fresh¬ 
ness of interpretation of old texts, discretionary power, penetrating in¬ 
sight, spontaneous spiritual feelings and all-embracing love have been 
clearly manifested in his writings. He every now and then regrets that 
owing to sectarianism and narrowmindedness the religious atmosphere 
is greatly polluted. 

It is my pleasant duty to express my sincere thanks to the management 
of B.L. Institute of Indology for providing me an opportunity to translate 
into English an important and interesting Gujarati work on Jainism. 


23, Valkeshvar Society Nagin J. Shah 

Ambawadi, 

Ahmedabad 380 015 
October 2, 1996 
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INTRODUCTION 


Philosophy ( dmsana-sastra) imparts us knowledge of Reality. In other words, 
its subject-matter is Reality. On die other hand, science of religion ( dharrna- 
sdstra) treats of dharrna. Dharrna means good conduct and spiritual disci¬ 
pline. Though philosophy and science of religion are different sciences, 
the subject-matter of the latter is more or less dealt with in the former. 
It is so because it does not serve the purpose of life to know merely the 
subject-matter of philosophy alone. As a matter of fact, even after know¬ 
ing any subject, it is quite necessary for man to know dharrna. Why? The 
reason is that good of life is achieved by the practice of dharrna. So it is 
necessary for all to know and understand dharma in its true nature. From 
this it is quite clear that the purpose of acquiring knowledge of dharma, 
the subject-matter of the science of religion, is the highest good ( nihsreyas ). 
One can practise dharma truly, if one knows rightly as to what dharma is. 
And if one practises dharma truly, then and then only one can attain 
ultimate good. But the propounder of each system of Indian philosophy 
explicitly states at the beginning of his work that the object of his system 
is the highest good. He explains at the outset as to how his system serves 
the highest human end, Ultimate Release. So, when it is said that the 
purpose of the knowledge of philosophy is also the highest good, it means 
that knowledge of the science of religion and that of philosophy have 
some special relation. Knowledge of philosophy is useful to make knowl¬ 
edge of science of religion brilliant and sharp. The Yoga philosophy of 
Patanjali can be called philosophy and science of religion as well. Just as 
it presents a system of philosophy even so it imparts the religious teach¬ 
ings pertaining to non-violence, truthfulness, non-stealing, continence, 
non-possession, austerity, scriptural study, meditation on God or any holy 
personage, etc. Similarly, there are many well-known works on science 
of religion or science of spiritual evolution, which are fraught with 
philosophical discussions. So they can be called partly philosophical works. 
Take, for instance, Dhammasamgahani by Acarya Haribhadrasuri. As its 
title suggests, it is a collection of (discussions related to) dharma. In spite 
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of this fact, it mainly contains philosophical discussions. In fact, religious 
(or spiritual) and philosophical subjects are so closely connected with one 
another that in a work dealing with religious (or spiritual) subject, the 
discussions pertaining to philosophical subject naturally and inevitably 
find their place, and vice versa. 

The term ‘ darsana ’ occurring in the title 'Jaina Darsana’ of the original 
Gujarati work does not yield the sense of philosophy. It is employed in 
the sense of religious sect (dharma-sampradaya) . The title, therefore, means 
“the work giving information about religious and philosophical thought 
of a religious sect known as 'Jaina-dharma 

The tradition which righdy offers sacred knowledge or pure thought 
is called sampraddya (sam + pra + ddya, meaning that which offers rightly). 
None should understand that sampraddya in its true sense is only one 
in the whole world. It is good for the world, if it has as many sampraddyas 
as possible— sampraddyas which show pure Path of knowledge and wis¬ 
dom. The greater the number of lamps, the more is the light we receive. 
But when sampraddyas are afflicted with narrow outlook, factional tenden¬ 
cy and madness, are under the sway of fanaticism, are overpowered by 
attachment and aversion, and fight with one another, they no longer 
remain sampraddya, but turn into sampradaha {sam + pra + ddha, meaning 
that which burns causing great pains). 

We may not mind if there is no sampraddya in the world, but there 
should be no sampradaha at all in it. And a serious thinker will unhesitatingly 
state that it does not matter if sampraddyas do not impart knowledge of 
other things; it is enough for worldly and other-worldly happiness if they 
rightly and nicely teach man the lessons of truthfulness, non-violence, 
friendliness, benevolence and self-control alone. If they desire to impart 
knowledge of other things for his intellectual development and pleasure, 
let them do so gently, affectionately and impartially without any quarrel 
or bitterness. 

In the days of Mahavlra and Buddha, Vedic and Sramana cultures came 
into great conflict. These two great sages came out victorious on account 
of the force of their severe austerities. Some of the great Vedic scholars 
joined the Order of Mahavira, while some others that of Buddha. Besides 
Mahavlra and Buddha, there were other five great personages among the 
chief propagators of Sramana culture. Of them Gosalaka’s name 1 repeatedly 


1. The other four were Puranakaiyapa, Ajitakesakarnbaii, Pakudhakatyayana and Samjaya- 
belatthiputta. Their sects or paths along with that of Gosaiaka have become extinct. 
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occurs in the ancient Sramana literature. He was the propounder of the 
niyativdda (predeterminism). According to it, what is destined to happen 
will certainly happen (yad bhavyam lad bhavisyati ). Even today, it is found 
deeply rooted in the hearts of many Indians. 

Readers will find in this work (see p. 427 ff.) the brief summary of the 
revolutionary teachings of Mahavira. The possible points of his programme 
can be succinctly stated as follows: 

To remove blind faith prevailing among the people, to dissipate the 
atmosphere of violence, to propagate the principle of non-violence and 
universal friendliness, to effect synthesis of various religions and philoso¬ 
phies through awakening power of discretion and reason, and to dissemi¬ 
nate the very important teaching that one’s happiness is in one’s own 
hands and that those who seek happiness in wealth, prosperity and pos¬ 
session certainly fail to attain it. Real happiness is within us. Mahavira, 
the great saint, set aside Sanskrit, the language of the elite and pundits, 
and adopted Prakrit, the language of the people, to propagate his teach¬ 
ings, because thereby he wanted to spread Truth among the people at 
large. (Buddha followed the same path. There is great similarity between 
languages and gospels of both Mahavira and Buddha. We notice similar 
altruistic tendencies and similar teachings of universal good in the an¬ 
cient Jaina and Buddhist works). Mahavira emphatically declared: ‘The 
greater good a man does to himself and the more he purifies himself, 
the greater good he can do to others’ 1 . Some glimpses of his noble 
teachings which we find in the Agamas, the Jaina canons, are presented 
in the closing part of this work. From this, readers will have some idea 
of his revolutionary, dynamic, sublime and elevating nature. 

Mahavira was born in 599 B.C. And he died at the age of seventytwo. 
He was posterior to Parsva, the penultimate Tirthankara of the current 
time-cycle. The historicity of Parsva is proved by the modern historians 
and scholars. 2 The event of Mahavlra’s death took place two hundred fifty 


1. “Let him that would move the world, first move himself.”—Socrates. 

2. Dr. Guerinot writes: "There can no longer be any doubt that Parsva was a historical 
personage. According to the Jaina tradition he must have lived a hundred years and 
died 250 years before Mahavira. His period of activity, therefore, corresponds to the 
8th century B.e. 

The parents of Mahavira were followers of the religion of Parsva. .. There have 
appeared twenty-four prophets of Jainism. They are ordinarily called Tirthankaras. 
With the twenty-third Parsvanatha we enter into the region of history and reality". 
[Introduction to his Essay on Jaina Bibliography]. 
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years after Parsva’s death. From this we understand that Mahavlra, who 
flourished 2,500 years ago, did not found a new religion but brought to 
the fore and developed the teachings which his preceding omniscient 
Ttrthankaras had already taught. Thus Mahavlra was not the founder of 
jaina religion; he was rather the propagator ofjaina religion which had 
been taught by Parsva and other omniscient teachers of his ever present 
and imperishable Jaina tradition. The actual study of its philosophy con¬ 
vinces us of the fact that this religious tradition or sect ( sampradaya) is 
not a fanatic factional sect but is one which shows the path of universal 
happiness and the highest good (or which offers sacred knowledge and 
pure thought). A great Jaina Acarva Haribhadra, a pre-eminendy learned 
brahinana converted to a Jainr. monk, states: yasmad ete mahatmdno 
bkavavyddhibhisagvarah (Kapila, Buddha and other great saints were emi¬ 
nent physicians specialised in the cure of the disease of transmigratory 
existence). How great must be he peace and poise of his soul when he 
would have uttered and supported these brilliant words! Though he 
followed the practice of a particular religious sect ( sampradaya) and took 
prominent part in philosophical discussions, he respected great sages of 
other sects and never lost sight of the goal of universal love. Whatever 
be the cultural tradition that led him towards the final goal of non¬ 
attachment and awakened in him the feeling of equanimity and universal 
friendliness, it really deserves our salutation and veneration. 

Jaina literature is very vast and varied. It is rich in the works dealing 
with all possible subjects. Pointing out the importance ofjaina Sanskrit 
literature Dr. Hartel, a German scholar, observes: “Now what would Sanskrit 
Poetry be without the large Sanskrit literature of the Jainas! The more 
I learn to know it, the more my admiration rises”. (Jaina Sasana Vol. I, 
No. 21). 

The followers ofjaina religion have been divided into two main branches, 
viz. Svetambara and Digambara. Apart from some minor differences 
pertaining to the rituals and monastic practice, the religious and philo¬ 
sophical literature of both the branches is almost unanimous 1 on all 
points. 

1. sesam svetambarais tulyam acare daivate gurau / 
svetdmbarapranitani tarkasastrani manvate / / 
syadvadavidyavidyotal prdyah sddharmika ami // 

Rajasekharasuri's Saddarsanasamuccaya 
The import is: ‘Can women attain liberation?’, ‘Does an omniscient being in the 
embodied state engage in eating meals?’—these and some other are the minor 
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Regarding Jaina religion the Late Dr. Hermann Jacobi, a great German 
scholar, remarks: “In conclusion, let me assert my conviction that Jainism 
is an original system, quite distinct and independent from all others and 
that, therefore, it is of great importance for the study of philosophical 
thought and religious life in ancient India.” 

—Read in the Congress of History of Religions 
[The Agamas (the Jaina canonical works) which embody the teachings 
of Mahavira expound karma (moral causation), spiritual development, 
transmigratory journey of a soul from one birth to another, classes and 
aggregates of material atoms, six ultimate substances and nine principles. 
Looking to the systematic exposition of all these topics, one can conclude 
that the Jaina philosophical and religious tradition as presented in the 
Agamas must have been the result of the efforts of many generations 
anterior to Lord Mahavira. The Jaina tradition is original, and different 
from and independent of Upanisadic and other traditions.] 

Dr. L.P. Tessitory, an Italian scholar, extols Jaina religion and philoso¬ 
phy in following terms: ‘Jaina philosophy and religion is of a very high 
order. It is not only my inference but also my experience that its fun¬ 
damental principles are based on science. As physics advances, it supports 
the principles of Jaina religion and philosophy.” 

Jaina literature has remained in the dark and fallen into oblivion. 
Again, Jaina works which are coming or have come to light are not 
properly exposed to the world. This is the reason why even great scholars 
are seen totally or partly ignorant of the principles of Jaina philosophy 
and religion. Apart from this, we also notice that those who are blinded 

doctrinal points on which they are divided. Again, they are divided on some minor 
practical points like the one as to whether the practice of nudity is an absolute pre¬ 
requisite to the mendicant's path. Apart from these minor differences, everything 
is almost the same in both the Svetambara and Digambara sampradayas. They accept 
one another’s works on logic. Syddvdda (theory of relative judgement) is the fun¬ 
damental theory of Jaina religion and philosophy: and both the branches support 
it with equal enthusiasm. So followers of both these branches are co-religionists 
(sadharmika). 

[Great scholars and venerable saints have flourished in both the branches. The 
literature produced by either of them is equally vast and rich. There are all points 
that can very well urge them to live amicably with great love like two brothers born 
of the same mother. But it is a matter of regret that they do not live in harmony 
with one another. If they cooperate with one another and forge unity’, they can very 
well elevate, with their joint strength, the holy religion of Lord Mahavira to a very 
lofty position.] 
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by fanaticism, deluded by undue attachment to their schools or sects and 
afflicted with narrow outlook, do not naturally have liberal tendency or 
outlook inducing them to read the philosophical and religious works of 
others and hence are deprived of reading the Jaina works containing 
wholesome, noble and salutary teaching. 

I confidently express that the study of Indian philosophy remains utterly 
incomplete without the study of Jaina philosophy (and literature). Again, 
I impartially declare that the study of Jaina philosophical works is very 
useful in purifying and increasing one’s fund of knowledge as also in 
finding the right path of spiritual poise and peace. 

None has the right to own exclusively the field of philosophy. Nobody 
has monopoly on it. Anybody can acquire it. It is wrongly regarded as the 
exclusive possession of a particular group or sect. When a man respects 
only that system of philosophy, which he has acquired through family 
tradition, and does not cast even a glance at other systems of philosophy, 
he cannot be regarded as endowed with liberal attitude and catholicity 
of outlook. Development of knowledge and attainment of truth depend 
on the liberal attitude and wide study. The liberal attitude expresses itself 
in the words: ‘Whatever is true is mine’. Truth is not confined to a 
particular race, class or sect. It is present everywhere without any obstruc¬ 
tion. It is accessible to all irrespective of race, class, creed, sect, etc. Whose 
is Truth? It is his who realises it. Any literature permeated with and 
purified by Truth is the wealth which belongs to the whole world. Any 
man from whatever part of the world has the right to enjoy it. 

Substance of the Work 

Though all great men are seekers and cognisers of truth, their search of 
it and their presentation of it are not identical. The style of presentation, 
which Buddha' adopted is different from that which Mahavira had adopted. 
The special method Mahavira employed is called anekantavada (non-ab- 


1. It was the nature of Buddha to remain aloof from the mutually conflicting doctrines. 
This is the reason why he at once called the current metaphysical questions presented 
before him as in a way ‘untouchable’ (i.e. inexplicable or unanswerable). For ex¬ 
ample, be could not call the soul eternal; and if he called it non-eternal, the doctrine 
of its complete destruction on the death of the body—the doctrine accepted by the 
materialists akin to Carvakas—would force itself upon him. So, he called all such 
questions unanswerable and made the complete destruction of the cycle of birth and 
death the subject-matter of his teachings. On the other hand, it was the nature of 
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solutistic or non-one-sided method), it is difficult to gain the wholly true 
knowledge of a thing or Reality. Even those who have gained it find it 
difficult to express it in words in its entirety. Their descriptions or pre¬ 
sentations of a thing differ from one another or look somewhat conflict¬ 
ing with one another on account of difference of time, place, circum¬ 
stances, language, style, etc. This is inevitable. 

Apart from the omniscient great personages, if we talk about the or¬ 
dinary persons alone, there are persons among them also who love and 
speak truth, but they have only partial knowledge of a thing. They are 
incompetent to present even their partial knowledge perfectly. Imperfect 
knowledge is presented imperfectly. So the understanding of even truth- 
loving men sometimes differs. Added to it, the difference of their culture 
gives rise to even more mutual conflict. Thus, at last all truth-loving 
persons, omniscient and non-omniscient, automatically present the data 
or postulates differing from and conflicting with one another; or other persons 
obtain from them or create through them such data or postulates. 

Taking into account this situation, Mahavira decided to invent such a 
method that those having incomplete or partial knowledge of Reality or 
a thing might not suffer injustice at the hands of others. If others’ knowl¬ 
edge, though partial and even conflicting with ours, is true, and similarly 
our knowledge, though partial and conflicting with others, is true, then 
we should find out such a method that both may get justice. That method 
is non-one-sided way or outlook (anekantadrs(i ).With the wonderful key 


Mahavira to view and understand all the conflicting doctrines from their respective 
standpoints. He answered Buddha’s 'unanswerable' questions from different stand¬ 
points. For example, he described the soul as permanent and impermanent, universe 
as eternal and non-eternal, soul and body as identical and different, from different 
standpoints. He logically resolved the apparent conflict in the different views. An¬ 
swers which Mahavira gave from different standpoints are found in the original 
Agamas. They testify to the all-comprehensive intellect of Mahavira. It is not that 
Buddha’s was not a synthetic outlook. He too was in a sense the supporter of the 
doctrine of non-one-sidedness ( anekantavada) under the guise of the doctrine called 
Vibhajyavada (the doctrine which upholds that one can answer rightly certain ques¬ 
tions by analysing and ‘breaking up'). When Simha Senapati asked him as to whether 
it was proper for the people to call him akriydvddin (non-believer in action), he told 
him that as he taught the people to perform good and wholesome actions, he was 
kriydvadin (believer in action) but that as he taught them to refrain from performing 
evil and unwholesome actions he was akriydvddin (non-believer in action). 
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of this method Mahavira, a great saint, unlocked portals of the practical 
and theoretical problems pertaining to individual and social life. While 
formulating a system of thought and also a code of conduct, both useful 
in life, he applied the non-one-sided method under certain conditions; 
and he asked others who wanted to apply it to follow strictly those con¬ 
ditions. The conditions are as follows: 

(1) One should not yield to the passions of attachment and aversion, and 
should remain calmly impartial and equanimous. 

(2) So long as the tendency of equanimity or impartiality does not develop 
to its fulness, one should constantly keep before him the aim of 
achieving its perfection and entertain simply the desire to know Truth. 

(3) One should reflect on one’s own position or views. Similarly, he 
should reflect with honour and respect on the position or views of 
others. And one should critically examine one’s own position just as 
one critically examines the position of others. 

(4) One should cultivate liberality of accepting and synthesising discreetly 
all those aspects of one’s own and others’ experiences which are 
found considerably true—though they may seem conflicting. And 
with the growth of experience, if one finds any defect in the former 
synthesis, one should immediately correct it, abandoning false pride 
or self-conceit and should advance on this line. 

Nayavada (doctrine of standpoints) and saptabhahgivdda (doctrine of 
sevenfold judgement) are the corollaries of anekanladrsti (non-one-sided 
method or outlook). All the systems of thought, which were prevalent 
then, were given their due place in nayavada. And all the conflicting views 
regarding one and the same thing which were prevalent then were given 
their due place in saptabhahgivdda. 

Man makes efforts to the last moment of his life for his own good and 
welfare. Even the great men who are constantly engaged in doing good 
to others desire to uncover, manifest and realise their Highest Self through 
that benevolent activity. The idea of one’s own good has the chief place 
even in the activity of doing good to others. In other words, it is the end 
of one’s own good that urges man to do good to others. The spiritually 
steadfast, peaceful and wise yogi too remains constantly engaged in the 
spiritual efforts with the conviction that he will certainly attain the state 
of Supreme Soul in future birth, if not in the present one. 

How narrow will be the purpose of life, if we do not believe in the 
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existence of soul even after the death of the body? And how limited will 
also be the fieid of action, then? No other idea can instil strength and 
energy in human heart as does the idea that he will certainly attain his 
ultimate goal in the future birth, if not in the present one. Taking into 
account all this one gets convinced of the existence of an independent 
eternal sentient substance called soul. It certainly experiences the fruits 
of good or evil actions which it performs knowingly or unknowingly. 
There is no escape from them. And on account of the karmic bondage 
it has to wander in the cycle of rebirth. 

Acarya Haribhadra observes in his Yogabindu: 

daivam ndmeha tattvena karmaiva hi subhasubham / 
tatha purusakaras ca svavyaparo hi siddhidak //319// 

Meaning: The auspicious or inauspicious karma itself is destiny ( daiva ). 
And one’s own successful activity is human effort {purusakara). 

vyaparamatrdt phaladam nisphalam mahalo’pi ca / 
atoyat karma tad daivam citram jheyam hitahitam / /322// 

Meaning: That karma which bears fruit even with little effort and 
remains barren even with great efforts is called destiny or fate. It is 
either auspicious or inauspicious. Again, auspicious or inauspicious 
kartna is of various kinds. 

evam purusakaras tu vyaparabahulas tatha / 
phalahetuniyogena jheyo janmantare’pi hi / /323// 
anyonyasarhsrayav eva dvdv apy etau vicaksanaih. . . //324// 

Meaning: Similarly, human effort is nothing but much exertion which 
certainly gives its fruit even in future birth. Karma and human effort 
are mutually dependent. 

After that in verse 326, he declares that karma does not give its fruit 
without human effort. 

daivam purusakarena durbalam hy upahanyate / 
daivena caiso'pity eta, . . //327// 

Meaning: Human effort destroys weak destiny or fate. And strong destiny 
or fate destroys human effort. Stronger of the two destroys the other. 

Attachment for sensual pleasures, indulgence in vices and unmindfulness 
cause bodily and other types of miseries that befall oneself and others. 
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It is proper to believe so. And this is also supported by scriptures. Hence, 
if man has to experience miseries on account of his foolishness, thought¬ 
lessness, indulge’ “ in injustice and cruelty, all these defects of his are 
certainly responsible for his miserable condition and he is guilty of all 
those evil activities. This is what the science of karma loudly proclaims. 

Similarly, the science of karma emphatically declares that man should 
put forth enough effort to remove miseries, not only of his but also of 
others. This declaration, when considered with regard to oneself, requires 
one to achieve one’s own welfare, and when considered with regard to 
others, inspires one to perform one’s duty by behaving compassionately 
and affectionately witn others. When a man’s house is on fire and instead 
of making efforts to extinguish fire, if he simply sits and prays to God 
to,send rains, what will you think of his attitude and behaviour? Will you 
approve of it? Will even God be pleased with his behaviour? God helps 
those who help themselves. 

The science of karma never propagates such cruel and mean teaching 
as to leave those who are poor, humiliated, oppressed and miserable as 
also those who are entrapped and deceived by rascals, robbers and 
murderers to their karma (destiny). It only commands and enjoins people 
to put forth sincere efforts to relieve them of their miseries, to remove 
their poverty and distress, and to save them from calamities. 

Do we not take immediate measures to save our relative or friend who 
has fallen from height, is wounded by a severe stroke of a weapon, bitten 
by a cobra or afflicted with an ailment? Do we pay any heed to his past 
karma ? Not at all. We simply neglect his past karma. Similarly, it is our 
duty to make sincere efforts to emancipate the people from miseries, 
poverty, diseases and helplessness and to elevate those who are miserable, 
tortured, fallen, oppressed and exploited to the state of happiness, free¬ 
dom and self-respect. And if we perform this duty, we generate auspicious 
karmas. On the other hand, if we remain indifferent to the miserable, 
neglect them though we have the ability to help them, and seek to excuse 
ourselves that they are miserable on account of their own past karma, it 
proves beyond doubt that we lack universal love, friendliness and com¬ 
passion; such hard-hearted tendency and behaviour of ours are but sins 
no doubt and they generate inauspicious karma. If, in accordance with 
our ability, we put forth sincere efforts to uplift the miserable, then, as 
maintained by the science of karma, their misery-causing karmas, would 
suffer a severe blow, and as a result of it we can remove or at least mitigate 
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their miseries. These efforts of ours would generate our auspicious karmas. 
This is the holy essence of the religion of man. One should practise it 
to one’s full capacity. It is what we call dharma. And by following it, we 
do good to ourselves as well as to the society. The assertion of the cel¬ 
ebrated Vyasa in the following couplet comprises universal truth. 

na hidrsam samvananam trisu lokesu vidyale, / 
day a maitri ca bhiitesu ddnam ca madhura ca vdk / / 

Meaning: Compassion and friendliness towards all living beings, charity 
and sweet words constitute the matchless charm or spell in the three 
worlds, which unfailingly wins over the hearts of all beings. 

Nyayavijaya 
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CHAPTER 1 


ESSENTIALS OF JAINA PHILOSOPHY 


Introductory 

How many reals are there in the world? There are two fundamental 
rea j s —the sentient and the insentient. There is no third fundamental real 
besides these two. They exhaust the entire universe. They are known by 
the common term ‘substance’. 

That which is devoid of sentience, feeling, is insentient. Contrary to it, 
that whose nature is sentience is sentient; it is soul. Atman, jiva and celana 
are synonymous words meaning soul. The defining characteristic of soul 
is cognitive faculty. 

From the spiritual standpoint seven more reals are derived from these 
two, thus making the total of nine reals. Liberation being the ultimate 
goal to be achieved by living beings, those things whose understanding 
is absolutely necessary for the attainment of liberation are here consid¬ 
ered to be reals. So the Jaina thinkers have extensively explained these 
nine reals. 

Terms ‘Jina’ and Jaina’ 

The term Jaina is derived from the term Jina’. And the term Jina is 
the common name for the supreme souls who are totally free from all 
the feelings of attachment, aversion, etc., that defile the soul. It is a noun 
formed from the Sanskrit verbal root ‘ji meaning ‘to conquer’. Thus, it 
meaningfully well applies to the supreme souls who have won victory over 
the feelings of attachment, aversion, etc. Arhan (the Worthy), Vitaraga 
(One free from attachment) and Paramesthi (the Supreme Divinity) are 
synonyms of Jina'. And devotees of Jina are called 'Jaina’. And the 
Religion propounded by Jina is called ‘Jaina Religion’. Arhata Dharma 
(Religion propounded by the Worthy), Anekdntadarsana (Philosophy of 
Non-one-sidedness), Nirgranthasasana (Teachings of the Knotless), 


Jain Education Intern; 


ir Private & Personal Use Only 


iainelil 



2 


Jaina Philosophy and Religion 


Vitaraga.ma.rga (Path made and enlightened by one who is free from at¬ 
tachment)—these are the terms employed for the Jaina Religion and 
Philosophy. 

Tirthankara 

A soul attains the full manifestation of its sentiency as soon as all the 
karmic veils are totally removed. And the karmic veils are totally removed 
when the practice of spiritual discipline reaches its highest point. The 
birth in which this event takes place is the last birth for that soul. And 
that soul is regarded as having become the supreme soul in that birth. 
Such supreme souls are divided into two broad classes. The first class 
comprises ththahkaras (Makers of tirtha) who are from the very birth 
endowed with miraculous cognitive powers and extraordinary grandeur 
and sublimity. Many uncommon specialities are described as associated 
with them. We call a prince ‘a king’ even though he does not possess the 
kingdom, keeping in view the fact that he is going to possess it in future. 
Similarly, tirthahkaras are not omniscient from their very birth and hence 
they do not actually and primarily have tirthankarahood from their very 
birth, yet they are called tirthankara from their very birth, keeping in view 
the fact that they are going to attain tirthankarahood in future in that 
very birth. Having renounced their household life and taken to monk life, 
when they, on the attainment of the highest plane of the spiritual discipline, 
completely remove the nature-obscuring karmic veils and as a result acquire 
manifestation of their natural omniscience, they establish tirtha. What is 
the meaning of the term ‘tirtha 1 ? The term 1 tirtha' here means the fourfold 
order of monks, nuns, laymen and laywomen. The principal direct disciples 
of a tirthankara compose scriptures on the basis of the preachings of the 
tirthankara. These scriptures are divided into twelve books which are 
known by a collective name ‘ Dvadasahgi (a group of twelve Ahga works)’. 
The term ‘Ahga 1 is a technical name given to each of these twelve works. 
Ahgas are so called because they are ‘limbs’ of the entire body of the 
scripture. By the term ‘ tirtha’ is also meant this group of twelve Ahga 
works. Thus, tirthahkaras are so called because they are the founders of 
the fourfold order as also because they are the authors of the meaning 
embodied in Ahga works composed by their direct principal disciples. 

The second class comprises the omniscient, attachment-free, supreme 
souls who lack the above-mentioned specialities. So, they are called ‘or¬ 
dinary omniscient ones’ {samanya-kevalins). 
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In the Vedic tradition, Dkarmasastras (Hindu Law Books) divide one 
Time-cycle into four divisions called Yugas (Ages); they are Krtayuga, 
Tretdyuga, Dvdparayuga and Kaliyuga. Each succeeding Age is having less 
duration than that of the immediately preceding one. It is also supposed 
that the regularly descending length of the Ages represents a correspond¬ 
ing physical and moral deterioration in the people who live during each 
Age, Krta being called the ‘golden’ and Kali or the present Age the ‘iron’ 
age. Similarly, according to the Jainas, Cycle of Time ceaselessly and 
eternally moves on. It consists of two halves. One half (called utsarpini) 
represents the period of progress with the gradual increase in the life¬ 
span, physical strength, prosperity, happiness, etc. And the other half 
(called avasarpinT) represents the period of decadence with the gradual 
decrease in the life-span, etc. Either of these halves is divided into six 
parts called 'aras'. At present India and other regions are in the fifth 
part of the descending half-cycle; this fifth part corresponds to Kaliyuga. 
Tinhahkaras flourish in the third and the fourth parts of either half-cycle. 
Hrthankaras and the ordinary omniscient ones are never born again in 
this transmigratory world, once they attain the state of absolute freedom 
from embodiment. So, we have to understand that those who become 
Hrthankaras are not different incarnations of one Supreme Soul or God, 
but that they are souls different from one another. The Jaina philosophy 
does not accept the principle that after having attained absolute freedom, 
a soul comes again in this world in the form of incarnation. 

As already stated, nine reals constitute the subject-matter of the Jaina 
philosophical works. These nine reals are— jiva (soul), ajtva (non-soul), 
punya (auspicious karmic matter), papa (inauspicious karmic matter), 
dsrava (inflow of karmic matter), samvara (stoppage of the inflow of 
karmic matter), bandha (bondage of soul with the inflowed karmic 
matter), nirjara (partial dissociation of the bound karmic matter from 
soul) and moksa (total and absolute dissociation of the bound karmic 
matter from soul). 


SOUL (JIVA) 

Soul is not amenable to sense perception as the physical objects are. But 
it can be known through the simple experience of self-awareness. A body 
(being a statue made of physical elements, viz., earth, etc.) is insentient. 
Hence it cannot have feelings: ‘I am happy’, ‘I am unhappy’. If the body 
be soul, then why does the body treated as a ‘corpse’ not have the light 
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of cognition? And why is such a body not considered to be a sentient 
being? As a matter of fact, the qualities, viz., cognition, desire, feeling, 
etc., are not found in the dead body. This proves that the body is not 
the substratum of these qualities. So some other substratum should be 
there for these qualities to reside in. The name given to this other 
substratum is ‘soul’ (= ‘dtman ’), whereas the body constituted of elements 
of matter, viz., earth, etc. 1 , is physical and hence insentient. The physical 
body being insentient cannot be the substratum of the qualities of cog¬ 
nition, desire, feeling, etc., just as the physical objects like pots, clothes, 
etc., being insentient cannot be the substrata of these qualities. 

There are five sense-organs in a body. But the soul who uses them as 
instruments is different from them. It cognises colour, etc., through the 
instrumentality of the sense-organs. It sees colour with the eyes, experi¬ 
ences taste with the tongue, grasps smell with the nose, hears words with 
the ears and cognises touch with the skin. To illustrate, one makes a 
writing pen with a knife, but the maker and the knife are different; one 
cuts grass with a sickle, but the cutter and the sickle are different, one 
sees a pot with the instrumentality of a lamp, but the seer and the lamp 
are different. Similarly, the soul cognises colour, etc., with the sense- 
organs, but the cogniser, the soul, is different from the sense-organs 
which it uses as instruments of cognition. The soul requires the assistance 
of the sense-organs as instruments to cognise physical things but on that 
account the sense-organs, the instruments of cognition, and the soul 
having cognition through their instrumentality cannot be regarded as 
one. A dead body does have five sense-organs, yet it cognises nothing 
through them. Why? It is because the soul that cognises things through 
sense-organs is different from the sense-organs. Moreover, it should be 
borne in mind that there are five sense-organs in a body; now if we regard 
them as souls, there will be an undesirable contingency of there being 
five souls in one body. 

We know that a blind man remembers the things seen by him in the 
past when he was not blind. If sense-organs were souls, this phenome'non 
will not be possible. Things seen by the visual sense-organ in the past can 
be remembered neither by the visual sense-organ nor by any other sense- 
organ—not by the visual sense-organ because it is not existent, nor by 
any other sense-organ because it is a rule that only the one who has seen 


1. Earth, water, fire and air. 
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the things in the past can remember those things later on, and any other 
sense-organ has not seen the things in the past. To explain the pheno¬ 
menon in point, we have to posit some entity that has seen the things 
in the past and remembers those very things later on. This entity is given 
the name ‘soul’. Soul that has seen the thing in the past through the 
visual sense-organ remembers that very thing later on even when it is 
devoid of the visual sense-organ. Soul can remember the thing experi¬ 
enced in the past because the past experience has left behind its impres¬ 
sions which the soul continues to retain and carry with it, and it is these 
impressions, when revived, that give rise to the memory of the thing 
which was the object of that experience. 

We do have the experience in the form ‘I saw a particular thing, then 
I touched it, and after that I smelt and tasted it’. If we reflect a little 
on this experience, it will become quite clear to us that the one who saw 
the thing, the one who touched it, the one who smelt it and the one who 
tasted it are not different but one and the same. Who is that one? It 
cannot be a visual sense-organ, because its function is only to see and not 
to touch, etc., also. It cannot be a tactile sense-organ because its function 
is only to touch and not to see, etc., also. Similarly, it cannot be an 
olfactory sense-organ or a gustatory sense-organ, because the function of 
the former is to smell and that of the latter is to taste. This fact doubtlessly 
proves that the one who sees, touches, smells and tastes is different from 
sense-organs. And that is the soul. 

Soul has no colour whatsoever. So like physical objects, it is not per¬ 
ceived by the visual sense-organ. But on that account it cannot be said 
that it does not exist. Though physical atoms are not amenable to visual 
sense perception, their existence is accepted on the basis of inference. 
Any gross physical object requires its material cause for its production. 
This material cause, itself being an effect, requires its own material cause 
for its production. This process will go on ad infinitum, if atoms are not 
posited as the ultimate cause of all physical effects. Thus is proved the 
existence of physical atoms. Similarly, means other than sense perception 
prove the existence of the soul. If atoms having physical qualities cannot 
be grasped by sense perception, how can one expect the soul bereft of 
physical qualities to be an object of sense perception? 

Many times we observe that the acts performed by a person do not give 
their fruits to that person in his entire life and that the fruits he enjoyed 
in his entire life are not the fruits of the acts he performed. Many times 


Jain Education Inter 


Private & Personal Use Only 


www.jainelibra; 



6 


Jaina Philosophy and Religion 


we see that a good man suffers from poverty and miseries throughout his 
life, while a rascal wallows in luxuries throughout his life. We cannot 
account for this anomaly by the seen causes. So we are left with no other 
alternative but to posit on the one hand a previous life before the present 
birth, where lie the causes (good or bad acts) of the fruits he experienced 
in the present birth, as also to posit on the other hand a life beyond the 
death of the present body, where he will enjoy the fruits of the acts 
performed in the present birth. And we can easily understand that that 
which was in the previous birth, is in the present one and will be in the 
next one, can be neither the body nor the sense-organs, but is something 
else. This something else is a sentient substance, the soul. And we should 
also bear in mind that all acts do not bear their fruits in the birth in which 
they are performed. Acts are momentary. So, how can they give their 
fruits afterwards when they themselves are non-existent? Acts give their 
fruits through their impressions which serve as a link, between acts and 
fruits. Though acts are momentary, they leave behind their impressions 
on the soul. These impressions remain associated with the soul till the 
soul enjoys their fruits at the destined time. These impressions are ma¬ 
terial and called 'karma'. 

In this world some are happy while others are miserable, some are 
intelligent while others are dull, some are rich while others are poor, and 
some are masters while others are servants. We observe infinite inequali¬ 
ties and differences of this type. These differences are not possible with¬ 
out their causes. Again, an intelligent person does not acquire the desired 
object in spite of his repeated attempts and strivings, while a dullard gets 
the desired object even without the least attempt. Innumerable such 
events happen before our eyes. Twin brothers born of the same mother 
differ in their growth and development and their life-styles differ widely. 
What is the cause of these anomalies and differences? They cannot be 
ungovemed and causeless. There must be some cause that governs all 
these seemingly causeless differences. This cause is karma (material im¬ 
pressions of the past acts). In this way, the wise philosophers have proved 
the existence of karma. And the existence of karma automatically'proves 
the existence of soul. It is because karma (in the form of fine material 
particles), which causes happiness or misery to soul is associated with the 
soul from the beginnirigless time. And, because of its association with 
karma, the soul transmigrates from birth to birth in the world. Once we 
are convinced of the existence of soul and karma nothing is required to 
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convince us of the existence of life after death ( paraloka ). 

If the soul performs auspicious, wholesome and good acts in the present 
birth, its next birth will be good. On the other hand, if it performs 
inauspicious, unwholesome and bad acts in the present birth, its next 
birth will be bad. An auspicious or an inauspicious act leaves behind 
correspondingly an auspicious or an inauspicious impression upon the 
soul. This impression is a group of material atoms of a special type. It 
is called ‘karma'. So karma is a group of material atoms of a special type 
attracted towards and bound with the soul on account of its activity. New 
karrnas (groups of material atoms of a special type) go on associating 
themselves with the soul and old karrnas go on dissociating themselves 
from the soul after having given their proper and complete fruits to it. 
These two processes go on simultaneously every moment. Karrnas bound 
with the soul simply continue to exist there inactive till the next birth or 
through many births without rising to give their fruits. And when they 
rise to give their fruits, they cause the soul to experience their good or 
bad fruits. There is a specific period of time within which the soul can 
completely experience the fruit of a particular karma once it has started 
to experience it. As soon as it completes the experience of the fruit, the 
karma of which it is the fruit gets dissociated from the soul. The present 
birth and the future births of the soul are governed and conditioned by 
the force of its accumulated karrnas. 

Thus we have proved the soul as an independent substance different 
from the body and the sense-organs on the basis of the above-stated 
logical reasons and arguments as also on the basis of the feeling ‘I am 
happy, I am unhappy’ experienced not by the body or the sense-organs 
but by our innermost self. 

Infinite Souls in the World 

At this juncture, there is a possibility of the following question to arise 
in our mind. From the total number of souls that are there in the world, 
many souls have attained liberation having totally dissociated themselves 
from the bound karrnas, many are attaining it and others will attain it in 
future. Thus, every moment the number of souls in the world goes on 
decreasing. Will this not result, at one point of time, in the world becom¬ 
ing empty of souls? 

Before answering this question, we should bear in mind that no system 
of Indian philosophy ever endorses a view that the world at some time 
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will become empty of souls; and our mind too refuses to accept such a 
situation. On the other hand, we cannot even think that the liberated 
souls are again born in the world and subjected to the round of births 
and deaths. For, is not liberation an end of all the karmas ? And if all the 
karmas have once ended, how can there be a return to bondage? If there 
is a fall from the state of liberation, this state will lose all its charm, 
greatness and importance, it will no longer remain an attractive goal. So, 
we should find out the solution of the question in such a way as neither 
of the two principles—one that the world never gets empty of souls and 
the other that the liberated souls are never born again in the world— 
suffers any harm. Scriptures state that the total number of souls in the 
world gets reduced by the number of souls that attain liberation, yet the 
world will never be empty of souls, because the souls in the world are 
ananta (infinite) in number. Though no new soul is added to the totality 
of souls in the world as also the souls in the world are incessantly decreas¬ 
ing in number, yet the number of the souls in the world are so ananta 
(infinite) that at no time in future the number of the souls in the world 
will become nil. The term 'ananta' is explained in the scriptures as 
follows: The minutest indivisible unit of time is called ‘samaya’ in thejaina 
scriptures. Samaya is so minute a time-unit that it is impossible for us to 
know as to how many samayas pass in a second. If we take all the samayas 
of the past and the future time together, their number comes to infinite 
times infinite. The number of the souls in the world is equal to that of 
infinite-time-infinite samayas. Hence there is no possibility at all of the 
world becoming empty of souls at any time. 

The Classification of Souls 

Generally souls are divided into two classes, viz., samsdri (transmigratory) 
and mukta (liberated). Those who transmigrate in the world from birth 
to birth are called samsdri. The term ‘samsdra’ is derived from the Sanskrit 
verbal root ‘ sf prefixed with the preposition 'sam . The meaning of the 
root ‘ sr’ is ‘to go, to wander, to transmigrate’. The preposition ‘sam 
prefixed to the root simply strengthens this meaning. So, the meaning 
of the term 'samsdra' is 'wandering, transmigration’. To wander, to trans¬ 
migrate in the eightyfour lakh birth-types (species) is samsdra and one 
who does so is called samsdri. Or, the meaning of the term 'samsdra' can 
be ‘eightyfour birth-types (species)’ or ‘four main birth-types (species)’’. 

1. Human existence, animal existence, celestial existence, infernal existence. 
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Moreover, even one name of the physical body is samsdra. And those who 
are attached to their bodies or births ( samsdra ) are called samsari. The 
primary sense of the term ‘ samsdra being the soul’s state of bondage with 
karma, we can very weli understand as to what the defining characteristic 
of the samsdn (transmigratory) souls is. 

We can classify the transmigratory souls in various ways. In one way, 
they are divided into two main classes—mobile ( trasa ) and immobile 
( slhavara ). Those who can voluntarily move from one place to another 
in order to seek pleasure and avoid pain are mobile. And those who 
cannot voluntarily move from one place to another in order to seek 
pleasure and avoid pain are immobile. The earth-bodied, the water-bod¬ 
ied, the fire-bodied, the air-bodied and the plant-bodied souls are in¬ 
cluded in the class of the immobile souls. These five types of immobile 
souls have one sense-organ only and that one sense-organ is invariably 
the tactile one. Therefore, they are called one-sensed souls. These one- 
sensed souls are again divided into two classes— the subtle and the gross 
( badara ). The subtle earth-bodied, the subtle water-bodied, the subtle fire- 
bodied, the subtle air-bodied and the subde plant-bodied souls are present 
everywhere in the universe. As their bodies are very subtle, we cannot see 
them. The gross earth-bodied, the gross water-bodied, the gross fire-bodied, 
the gross air-bodied and the gross plant-bodied souls are amenable to 
visual perception. Souls whose bodies are various forms of earth, viz., 
stone, clay, etc., which have not suffered attacks of friction, collision, 
cutting, etc., are to be understood as gross earth-bodied souls. Souls 
whose bodies are various forms of water, viz., well-water, river-water, pond- 
water, stepwell-water, etc. which are not attacked by fire or not influenced 
by mixing some other substance with it are to be regarded as gross water¬ 
bodied souls. Similarly, souls whose bodies are lamp, fire, lightning, etc., 
are gross fire-bodied souls. Souls whose bodies are various forms of air 
that we experience with our skin are gross air-bodied souls. And a tree, 
its branches, sub-branches, twigs, leaves, flowers, fruits, roots, bulbous 
roots, etc., are gross plant-bodied souls. 1 When the above-mentioned forms 

1. Jagdish Chandra Bose, a great Indian scientist, has proved that even plants, etc. have 
souls by demonstration in scientific experiments. 

Modern scientists are of the opinion that all so-called empty spaces are filled with 
subtle living beings. This view is identical with the one upheld by the Jaina thinkers. 
Again, a well-known discovery made by the modem scientists long ago is that of 
a very subtle living being—it is so minute that on a point of a needle a lakh of them 
can rest easily. Such descriptions are on line with those found in the jaina scriptures. 
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of living earth are attacked by cutting, colliding, piercing, baking, etc., 
souls depart from them leaving them dead and soulless. Similarly, when 
water is boiled or mixed with sugar, etc., it becomes dead and soulless. 
And even different forms of vegetation become dead and soulless when 
they are cut, burnt, etc. 

The two-sensed souls have two sense-organs only and these two sense- 
organs are invariably the tactile and the gustatory. An intestinal worm, 
a microbe found in water, a leech, an earth worm, etc., fall in the group 
of two-sensed souls. The three-sensed souls have three sense-organs only 
and these three sense-organs are invariably the tactile, the gustatory and 
the olfactory. A louse, a bug, a large black ant, a large red ant, etc., are 
the instances of the three-sensed souls. The four-sensed souls have four 
sense-organs only and these four sense-organs are invariably the tactile, 
the gustatory, the olfactory and the visual. A fly, a mosquito, a locust, a 
scorpion, a bee, etc., are the instances of the four-sensed souls. The five- 
sensed souls have all the five sense-organs, that is, the above-mentioned 
four plus the auditory organ. These five-sensed souls are divided into four 
classes — a class of humans, that of animals including birds, reptiles, 
serpents, mongoose, etc., that of gods dwelling in heavens and that of 
infernal beings dwelling in- hells. 

The class of mobile souls' comprises the two-sensed, the three-sensed, 
the four-sensed and the five-sensed souls. 

Thus, all the transmigratory souls are exhausted by the two classes, viz. 
one of the mobile souls and the other of the immobile souls, when both 
are taken together. 


INSENTIENT REAL (AJIVA) 

All the objects that are bereft of sentiency fall under the class of insen¬ 
tient reals. There are five insentient reals — medium of motion ( dhartna ), 


1. The air-bodied and fire-bodied souls move from one place to another. Thus, in 
respect of motion they are similar to the souls having two or more sense-organs. 
So, sometimes they are figuradvely or secondarily considered to be mobile. But 
primarily and actually they are not mobile, because though they exhibit motion, 
their motion is not purposive, that is, it is not undertaken by them with a specific 
purpose of attaining pleasure and avoiding pain. This purposive motion is possible 
only in the case of souls having two or more sense-organs. So, all one-sensed souls 
are immobile, because their motion is not voluntary. On the other hand, the souls 
having two or more sense-organs are mobile because they exhibit voluntary modon. 
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medium of rest {adharma ), space (dkasa), matter ( pudgala ) and time ( kdla ). 
These five are substances. Together with the sentient substance soul, they 
make six substances. 

For the medium of motion and the medium of rest the Jaina thinkers 
use the terms * dharrna ’ and ‘adharma respectively, which ordinarily mean 
auspicious karmas ( punya ) and inauspicious karmas {papa) respectively. 
Medium of motion and medium of rest are two substances. Like space 
they pervade the entire universe and are devoid of physical qualities. 
These two substances are not even mentioned in any philosophical work 
of the non-Jaina systems of Indian philosophy. But the Jaina philosophical 
works treat of them, fust as all scholars recognise space as a substance 
whose special function is to give room to other substances, even so the 
Jaina thinkers posit these two substances to serve some specific purpose. 

Medium of Motion (Dharrna) 

We observe physical objects and living beings moving from one place to 
another. Though they are inherently capable of motion, they cannot 
move without some assisting cause. And this assisting cause is the medium 
of motion. To illustrate, a fish has inherent capacity to move from one 
place to another, but it cannot do so without the assistance of water. 

Medium of Rest (Adharma) 

A tired traveller has inherent capacity to stop his motion but he will not 
stop on the way, unless he finds a shade of a tree. Here the shade of the 
tree serves as an assisting cause for his stoppage of motion. Similarly, 
though physical objects and living beings have inherent capacity to stop 
their motion, they cannot stop their motion without some assisting cause. 
And this assisting cause is the medium of rest. 

Souls and physical objects are the independent agents of motion as also 
of stoppage-of-motion. They by their own nature move or rest. But that 
they require the assistance of some other force or principle is accepted 
by even the modern scientists. It is noteworthy that the Jaina thinkers 
have posited, from the very ancient times, the medium of motion and the 
medium of rest as two assisting causes of motion and rest respectively. It 
is to be borne in mind that according to the Jaina thinkers, the medium 
of motion does not itself impart motion to the physical objects and souls 
or set them in motion. Similarly, the medium of rest does not itself urge 
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them to stop motion and to rest. But they passively assist them when the 
latter themselves undertake motion or rest. 

Space (Akasa) 

For the jaina thinkers, space is an independent substance. It is devoid 
of colour, odour, taste and touch. It is infinite in extent. It is present 
everywhere, it stretches not only over the universe, but also far beyond 
it over the non-universe. All other substances are confined to the universe 
only. Thus, no substance is so extensive as the space substance is. The 
pervasiveness of space is infinite. Space is one in number. It is one and 
will remain one for ever. As it is present everywhere in the universe, the 
possibility of movement from one place to another is rejected in its case. 

The function of space is to offer room to other substances. Other 
substances exist by their own nature. There is no doubt about it. But they 
require something to exist in. They do exist by themselves. But wherein 
do they exist? They exist in space. Their existence is not the same as 
space. Nor is space an aspect of them. It is a fundamental substance 
different from them. Thus, space is a universal container in which all 
other substances are contained. 

That space which is related to the universe is called the universe-space 
( lokdkdsa) and that which is beyond it is called the space-beyond-universe 
( alokakasa ). The special condition which gives rise to this division of space 
into the universe-space and the space-beyond-universe is the presence or 
otherwise of the two substances, viz. the medium of motion ( dharma ) and 
the medium of rest ( adharma ). These two substances are present in all 
directions and that region which is covered by their presence is given the 
name ‘universe’ (‘ loka ’). And the region which falls outside this universe 
is given the name ‘region-beyond-univer.se’ (‘ aloka ’). As already stated, it 
is only with the assistance of these two substances that souls and material 
objects move from place to place and rest. As these two substances are 
absent in the region-beyond-universe, there exists neither an atom nor 
a soul therein. And neither an atom nor a soul can cross the limit of the 
universe and move into the region-beyond-universe, because the region- 
beyond-universe is devoid of these two substances. Then, what is there in 
the region-beyond-universe? There is nothing in it. It is simply of the form 
of pure space. That pure space in which at no place is present either an 
atom or a soul or a physical object is the space-beyond-universe. 

There is yet one more logical argument to prove the division of space 
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into the universe-space and the space-beyond-universe through the pres¬ 
ence or otherwise of the two substances, viz. the medium of motion and 
the medium of rest. It is as follows: The Jaina scriptural principle is that 
the soul moves upward as soon as it becomes completely free from all 
material karmic atoms. To illustrate this point, the Jaina scriptures give 
an instance of a gourd. The gourd pasted with clay, sunk in water, at once 
comes up on the surface of water as soon as the clay is completely washed 
away from it. Similarly, the soul bound with material karmic atoms be¬ 
comes bodyless and moves upward as soon as it completely dissociates 
itself from all those material karmic atoms. But what is the limit of its 
upward motion? Where will this upward motion end? This is an important 
question. The answer to it cannot be found unless the division of space 
into the universe-space and the space-beyond-universe through the pres¬ 
ence or otherwise of the medium of motion and the medium of rest is 
accepted. The acceptance of this division of space offers a solution of the 
problem posed. It is because now we can say that the medium of motion, 
the assisting cause of motion, is present in the upward direction up to 
the highest point of the universe, so the upward motion of the soul freed 
from material karmic atoms stops as soon as it reaches the highest upward 
limit of the universe and there it stays; beyond that limit the medium of 
motion being absent it cannot move further. If these two substances were 
non-existent and consequently no division of space into the universe- 
space and the space-beyond-universe were possible, then the questions as 
to where the upward motion of the liberated soul stops and as to where 
it rests could never be answered satisfactorily. 

Matter (Pudgala) 

All physical objects from an atom to the grossest object are given the 
technical name 'pudgala'. This term 'pudgala’ is a compound formed from 
the two verbal roots, viz. 'puf and 'gala', the meaning of the former is 
‘to fill, to augment’, that is, ‘to conjoin, to integrate’, and that of the latter 
is ‘to decay, to wane’, that is, ‘to disjoin, to disintegrate’. The two pro¬ 
cesses of integration and disintegration we experience in our bodies and 
physical objects are incessantly going on. Every moment some free atoms 
get integrated into an aggregate and simultaneously some integrated atoms 
get disintegrated from it. Again, this name 'pudgala' is meaningfully ap¬ 
plicable to even an atom as it integrates itself into and disintegrates itself 
from another atom or the aggregate. 


Jain Education Intern; 


Private & Personal Use Only 


w.jainelibrai 



14 


Jaina Philosophy and Religion. 


An atom is the ultimate unit of matter ( pudgala ). The object that comes 
into being as a result of the combination of atoms is called an aggregate 
(skandha). 

To have the physical qualities of touch, taste, smell and colour is the 
nature of matter. This constitutes its corporeality ( murtata ). Corporeality 
means the state of an assemblage of all the four physical qualities, viz. 
touch, taste, smell and colour. For the corporeal, even the term ‘rupT 
(‘one having rupa') is used. But here 'rupV does not mean ‘one having 
rupa (colour) alone’; here it means ‘one having riipa (colour), etc.’. From 
this it becomes quite clear that the reason why all the substances except 
matter are called arupi (devoid of rupa) is not that they are devoid of 
nature ('rupa' also means ‘nature’). If they were really devoid of any 
nature whatsoever, they would be absolutely non-existent and unreal like 
a hare’s horn. As a matter of fact, each of them has its own specific 
nature, but it being bereft of four physical qualities is called arupi. 

Touch is admitted to be of eight types, viz. hard, soft, heavy, light, cold, 
hot, unctuous and arid. Taste is of five types, viz. pungent, bitter, astrin¬ 
gent, sour and sweet. Smell is of two types, viz. good smell and bad smell. 
Colour is of five types, viz. black, green, red, yellow and white. Thus, the 
types of all the four physical qualities are twenty in all. But each of these 
twenty types of physical qualities again has numerable, innumerable and 
infinite sub-types when viewed from their different degrees of intensity. 

Physical objects having soft touch do not exhibit the same degree of 
softness. They have different degrees of softness. On this account, though 
generally speaking the soft touch is one, it is divided into numerable, 
innumerable and infinite types according as the degrees of intensity it 
exhibits. Similarly, the same logic is applicable to the hard touch and the 
inodes of taste, etc. 

Sound, light, shadow, hot radiation and darkness are the forms of 
matter. 

According to the jaina thinkers, all atoms are qualitatively the same. 
There are no four classes of atoms. Atoms combine to form an aggregate 
when they manifest the required degrees of cohesiveness and aridness. 
The combinatory urge in atoms is not due to external agency but to their 
degrees of cohesiveness and aridness. Atomic combination is of two types 
—one giving rise to dimension and shape and the other not. The jaina 
thinkers recognise the possibility of an aggregate occupying that much 
space which a free atom occupies. 
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Time (Kola) 

Time is experienced by ail. A new thing becomes old, an old one decays 
and a decayed one is at last destroyed. A boy grows into a young man, 
a young man becomes old and an old man at last dies. A future event 
becomes present and a present one becomes past. All this is the result 
of time substance. Ever new forms, different transformations and varied 
changes are due to time. Time substance is posited to account for the 
incessant minute imperceptible changes as well as perceptible gross 
changes. Without it these changes would not take place as it is their 
auxiliary or assisting cause. Though other substances are by nature ca¬ 
pable of undergoing changes, some auxiliary or general cause like time 
substance should be posited to help them undergo changes. 

Space-Point (Pradesa) 

Medium of motion, medium of rest, space and matter — these four 
insentient substances and one sentient substance soul are possessed of 
many space-points. A space-point means the most subtle (that is, indivisi¬ 
ble ultimate) unit. All understand that the ultimate indivisible units of 
physical objects like a pot, a piece of cloth, etc. are atoms. And these 
atoms are called space-points so long as they are integrated into the whole 
(avayavt). But when they are disintegrated from it and are free, they are 
called atoms. In other words, when atoms are in a free state, they are 
called atoms ( paramanu)\ but when they are in an integrated state, they 
are called space-points {pradesa). The space-points of the above-men¬ 
tioned four non-physical substances are of a special type. They are mutually 
absolutely inseparable and form a perfect unity. They are never disinte¬ 
grated or separated from their substances as those of a physical object 
like a pot are. They are identical with their substance; they together form 
an impartite unity. The four substances under consideration which have 
space-points of this type are eternal. 

Substances of the Nature of a Collection of Space-points, 
i.e., Extended Substances (Astikaya) 

A soul, medium of motion and medium of rest possess innumerable 
space-points, each. Space has infinite space-points. Space confined to the 
universe has innumerable space-points, while space which is there in the 
regidn-beyond-universe has infinite space-points. A physical object may 
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have numerable, innumerable or infinite space-points. Thus, these five 
substances are of the form of a collection of space-points. Hence they are 
called ' astikdya ’. The term ‘ astikdya is formed of two words ‘asti and 
‘kaya. Here ‘asti’ means ‘space-point’ (‘ pradesa ') and ‘kaya means ‘a 
collection’. So, the meaning of the term ‘astikdya is ‘that which is of the 
nature of a collection of space-points’. In other words, it ultimately means 
‘that which has extension’. 

Medium of motion, medium of rest and space are one, each. In other 
words, each of them has one individual or instance only. The sentient 
substance soul has infinite individuals or instances. All living beings have 
their different souls; each one has its own soul. Matter is a substance 
having infinite instances in the form of atoms. 

Time is not of the nature of a collection of space-points. In its case ‘a 
space-point’ may mean a moment. There is no possibility of two moments 
existing simultaneously and hence there is no possibility of a collection 
of moments. A past moment has already been destroyed and a future one 
has not come into existence, only the present moment is existent. So, how 
could there be a collection of moments? It is quite impossible. All the 
divisions of time, viz. hour, day, night, month, year, etc. are made after 
having mentally collected the non-existent moments together. As time is 
but a moment, the term 'astikdya' is not applicable to it. In other words, 
time is not an extended substance. 

In all, there are six substances recognised in the Jama philosophy — 
five extended and one non-extended, as described above. For those who 
do not regard time as an independent substance, there are five substances 
only. 

AUSPICIOUS KARMA ( PUNYA ) AND INAUSPICIOUS KARMA (PAPA) 

The term ‘karma’ means mental, vocal or bodily act as also a trace or 
an impression that the act leaves behind on the soul. In the present 
context, the term ‘karma’ has the latter meaning and consequently the 
meaning ‘the karmic matter constituting the trace’. The trace is material 
in nature and bears its fruit in future in this or the next life. The karmic 
matter of the form of the trace gets bound to the soul on account of its 
mental, vocal or bodily acts and gets dissociated from it as soon as it bears 
its fruit. It remains bound with the soul till its fruition is fully experienced 
by it. 

The formulation of karma theory is the result of the Jaina thinkers’ 
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sincere efforts to find answers to the following questions: All souls are 
equal by nature. What causes inequality in them? What explains the born 
diversity among different individuals? What is it that gives rise to unequal 
and vastly diverse states experienced by even one and the same individual 
at different times? 

The consistency of the life of a soul — the life stretched in the three 
divisions of time — depends on karma. Again, the theory of rebirth is a 
natural corollary of the theory of karma. Every act must necessarily be 
followed by its consequence. If the consequences of our acts have not 
been experienced in the present life, they necessarily demand a future 
life for fruition. 

The auspicious acts form and leave behind auspicious traces on the 
soul. The auspicious traces, material in nature, lead the soul to the at¬ 
tainment of the means of happiness, viz. health, wealth, fame, good family, 
long life, etc. On the other hand, the inauspicious acts form and leave 
behind inauspicious traces on the soul, and these inauspicious traces, 
material in nature, lead the soul to the attainment of the means of misery. 
The karmic matter constituting the auspicious traces is regarded as aus¬ 
picious and the karmic matter constituting the inauspicious traces is re¬ 
garded as inauspicious. 

Karmic matter is classified into eight fundamental types. They are: 
knowledge-covering ( jnandvarana) karma, vision-covering ( darsandvarana ) 
karma, feeling-producing (vedaniya) karma, deluding ( mohamya ) karma, 
longevity-determining ( ayuh ) karma, body-making ( nama ) karma, status¬ 
determining { gotra) karma and obstructive ( antaraya) karma. We shall deal 
with them later on. Of these eight types, knowledge-covering karma, vi¬ 
sion-covering karma, deluding karma and obstructive karma are inauspi¬ 
cious because knowledge-covering kanna veils the faculty of knowledge, 
vision-covering karma obscures the faculty of vision, deluding karma deludes 
and confuses the soul — that is, obstructs right inclination and right 
conduct — and obstructive karma obstructs our attainment of the desired 
objects. Each of the remaining four types of karmas are auspicious or 
inauspicious. Body-making karma causing bad and repulsive bodily traits, 
longevity-determining karma causing longevity of the infernal class of 
beings, status-determining karma responsible for the low status, feeling- 
producing karma producing painful experiences — these are inauspicious 
karmas. Contrary to them, body-making karma causing good and attractive 
bodily traits, status-determining karma responsible for the high status, 
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feeling-producing karma producing pleasant experiences and longevity- 
determining karma causing longevity of the heavenly class of beings, human 
class of beings and animal class of beings—these are auspicious karmas. 1 

INFLOW OF KARMIC MATTER (ASRAVA) 

The entire universe is full of karmic matter. The inflow of karmic matter 
into a soul takes place on account of the soul’s activities. So, these ac¬ 
tivities themselves are also regarded as the inflow of karmic matter. 

Through soul’s mental, vocal and bodily activities the karmic matter is 
attracted towards the soul, flows into it and gets bound with it. The 
auspicious activities cause the bondage of auspicious karmic matter, and 
the inauspicious activities cause the bondage of inauspicious karmic matter. 
The bodily operations like violence, theft, incontinence, etc. are cases of 
inauspicious bodily activities; those like mercy, donation, continence, etc. 
are cases of auspicious bodily activities. True but blameworthy speech, 
false speech, harsh speech and the like are cases of inauspicious vocal 
activities; blameless true speech, soft speech, civilised speech and the like 
are cases of auspicious vocal activities. Thinking ill of others, thinking of 
injuring others and the like are cases of inauspicious mental activities; 
thinking well of others, feeling happy on seeing others flourish and the 
like are cases of auspicious mental activities. 

The auspicious or inauspicious character of bodily or vocal activities 
depends on the auspicious or inauspicious character of the accompany¬ 
ing mental operation or state. The main cause of the bondage of aus¬ 
picious or inauspicious karmic matter with soul is mental activity. And the 
vocal and bodily activities are regarded as causes of bondage insofar as 
they assist mental activity. 

STOPPAGE OF THE INFLOW OF KARMIC MATTER (SAMVARA) 

For the stoppage of the inflow of karmic matter into a soul, the Sanskrit 
term ‘samvarcC is used. This term is formed from two words, viz. a prepo- 


1. It is to be specially noted that not only the karma of auspicious type is regarded as 
auspicious but also that karma which undergoes the process of voluntary partial 
dissociation and thereby secures the reduction of the amount of karmic atoms is 
regarded as auspicious. Study the following statements of Acarya Hemacandra. 

(i) niijard saiva rupam. yasya tasmat, punyad iti punyam na prakrtirupam, kintu 
karmataghavuriipam, tasmat/ — Yogasdslra, Vrtti on IV. 107. 

(ii) punyatah karmalaghavalaksanat subhakarmodayalaksandc ca/ — Ibid.., Vrtti on TV. 108. 
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sition ‘sam’ and a verbal root 'vf. The verbal root 'vf prefixed with the 
preposition ‘sam’ yields the meaning ‘to stop, to prevent’. Highly spiritual 
internal states of the soul, causing control and restraint of the mental, 
vocal and bodily activities, effect the stoppage of the inflow of karmic 
matter. So, even those spiritual internal states as also the controlled and 
restrained threefold activities themselves are regarded as the stoppage of 
the inflow of karmic matter. The Sanskrit term ‘ dsrava ’ is derived from 
the verbal root ‘ sr ’ meaning ‘to ooze’, prefixed with the preposition ‘a'. 
Hence, it means the inflow of the karmic matter into the soul, or the 
activities through which this inflow takes place. And the prevention of the 
inflow is called ‘ samvara The higher the spiritual stage, the thinner is 
the inflow of karmic matter. The greater the cessation of the inflow of 
karmic matter, the higher is the spiritual plane attained by the soul. 

BONDAGE OF THE KARMIC MATTER WITH SOUL (BANDHA) 

Bondage is of the nature of interpenetration of karmic matter and soul 
like the interpenetration of milk and water in a mixture of the two. 
Karmic matter is present everywhere in the universe. The entire universe 
is thickly stuffed with it. There are numerous groupings of matter. From 
among them the grouping that has the capacity to undergo transforma¬ 
tion of the form of karma is attracted towards itself by the soul through 
its threefold activities and then bound to itself by it. The karmic matter 
gets stuck to the soul due to its unctuousness of attachment, aversion and 
delusion. 

At this juncture there arises a question: why should a naturally ‘dry’ 
(passionless), i.e., pure soul come to acquire an adventitious unctuousness 
of the passions of attachment and aversion? To find a satisfactory answer 
to this question it is necessary to ponder over it deeply and sharply. We 
cannot say that the soul had acquired this unctuousness at a certain point 
of time. It is because this involves the admission of the view that before 
the acquisition of the unctuousness the soul was in its pure and pristine 
natural state. But then there is no reason why a naturally pure, i.e., ‘dry’ 
(passionless) soul should come to acquire the adventitious unctuousness 
of passions. If we accept the possibility of a naturally pure, i.e., ‘dry’ (pas¬ 
sionless) soul starting at some point of time to assume impure states of 
unctuousness of passions then why even the liberated souls who have 
attained perfect purity be not again infected with the impurities of attach¬ 
ment and aversion? How can we avert the undesirable contingency of the 
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regeneration of the states of attachment and aversion in the soul who 
has attained the perfect purity in the state of liberation with the spiritual 
efforts, if we once concede that the soul in the past was pure and at some 
point of time it assumed the impure states of attachment and aversion? 
This proves that the impure states have not started at some point of time 
but are beginningless. The impure states of attachment and aversion are 
not natural to the soul in the sense that they depend on karma. This is 
because they rise in the soul bound with karmic matter. And this state 
of bondage is also beginningless. 

One may ask: How can that which has no beginning have an end? The 
Jaina philosopher answers that this question has no force. It is a matter 
of experience that the dross found in an ore of gold is as old as gold itself, 
still it is found to be removed by the action of an alkaline substance or 
by calcination in a sealed vessel. Exactly like this, the removal of the 
karmic matter, though bound with the soul from beginningless time, is 
possible by the practice of spiritual discipline. The dross covers the natural 
glitter of gold from the beginningless time. Similarly, karmas (karmic 
matter) cover the pure sentience from the beginningless time. When the 
dust is removed from the glass with cloth, the glass shines. Similarly, when 
the karmic impurities are removed from the soul, it shines with pure light 
of sentience. 

From this it follows that we cannot say that first the soul was alone and 
only afterwards the kanna came into existence. Nor can we say that first 
the karma alone was there and only afterwards the soul came into exist¬ 
ence because this will prove the soul to be producible and destructible, 
which idea is repugnant to the spiritual thinkers, also because the exist¬ 
ence of karma is impossible in the absence of the soul. Thus, when these 
two alternatives are found untenable, the only third alternative that the 
soul and the karma both are bound together from the beginningless time 
gets automatically established. That is, in the remote past there was not 
a time when there was soul alone, nor the time when there was karma 
alone, but both were bound together from time immemorial. 

Types of soul’s activities govern the types of karmas (karmic matter). 
In the Jaina scriptures, eight basic types of karmas are enumerated. They 
are: knowledge-covering karma, vision-covering karma, feeling-producing 
karma, deluding karma, longevity-determining karma, body-making karma, 
status-determining karma and obstructive karma. Soul in its real nature is 
the highest spiritual light—the pure Existence, the pure Sentience and 
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the pure Bliss. But on account of the coverings of the above-mentioned 
karrnas, its original nature is not manifested. This results in soul’s trans- 
migratory wanderings and their attendant miseries and troubles. 

Now let us describe eight basic types of karma: 

1. Knowledge-covering karma, as its name suggests, covers soul’s faculty 
of knowledge. The stronger this karma, the greater is the covering of the 
faculty of knowledge. The lesser or weaker this karma, the more devel¬ 
oped is the intellect. The degree of intellect is in direct proportion of 
the degree of subsidence or elimination of this karma. Therefore, the 
intellectual diversity noticed in the world is due to the different degrees 
of subsidence or elimination of the karmic matter of this type. When the 
karmic matter of this type is totally eliminated from the soul, faculty of 
knowledge is manifested in its fullness or perfection — this is what we 
call omniscience. 

2. Vision-covering karma, as its name suggests, covers the soul’s faculty 
of vision. There is not much difference between knowledge and vision. 
The initial cognition that grasps the object concerned in a generic form 
is given the name ‘vision’ (‘ darsana ’). It is like a cognition that a man 
has of an object when he sees it from a distance. And the cognition which, 
arising in the wake of vision, grasps that very object in a specific form 
is given the name ‘knowledge’ jhana ’). Sleep, blindness, deafness, etc. 
are the fruits of this karma. 

3. Feeling-producing karma, as its name suggests, produces everchanging 
experiences of happiness and unhappiness through sense-organs and mind. 
Accordingly it has two sub-types, viz. the one producing experiences of 
happiness alone and the other producing experiences of unhappiness 
alone. 

4. Deluding karma generates delusion in the soul with regard to wife, 
son, friend and the things it likes. This karma generates attachment and 
aversion towards worldly objects. Blinded by delusion and its attendant 
attachment and aversion the soul loses its sense of discrimination, it 
cannot differentiate the good from the evil, the auspicious acts from the 
inauspicious ones. It is like a man who is under the influence of liquor. 
The drunken man loses all his power of understanding the situation and 
as a result becomes infatuated and goes astray and does such despising 
and disgusting acts as he would not have done if he were not infatuated 
by liquor. Similarly, a living being greatly infected with delusion is unable 
to understand the reality as it is and under the sway of nescience and 
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wrong understanding gropes in the dark and in vain. Workings and designs 
of delusion are beyond the ken of our understanding. In support of this 
fact, one will come across in the world infinite queer and unintelligible 
instances. Of the eight karmas, this plays a leading role in blurring and 
perverting all-knowing all-seeing pure nature of the soul. This karma is 
of two types — one that obstructs soul’s natural inclination towards what 
is real and good, and the other that hampers its good and wholesome 
conduct. 

5. Longevity-determining karma has four types according as it deter¬ 
mines the longevity of celestial beings, of human beings, of animal beings 
and of infernal beings. A man whose legs are bound with a chain cannot 
move to some other place till he is not freed from the chain. Similarly, 
a soul who is bound with a particular longevity-determined karma and 
born in a particular birth with longevity determined by that karma cannot 
transmigrate to another birth till it has not fully enjoyed that determined 
longevity of the present birth. 

6. Body-making karma has many types and sub-types. In short, on this 
karma depends the beauty or ugliness of the body, good or bad bodily 
structure, fair or dark complexion, attractive or harsh voice, fame or 
infamy, etc. Again, on account of this karma, the soul is born in one of 
the four main species, viz. gods, humans, animals and hell-beings and in 
one of the five classes of beings, viz. the one-sensed up to the five-sensed. 
This karma creates varied bodily forms, colour-shades and structures just 
as a painter creates varied good or bad pictures. On account of the 
auspicious body-making karma, the soul acquires good body. And on 
account of the inauspicious body-making karma, it acquires bad body. 

7. Status-determining karma is divided into two sub-types, viz. the higher- 
status-determining and the lower-status-determining. On account of this 
karma, the soul is born in the praiseworthy or blameworthy country, in 
the cultured or uncultured family. 

8. Obstructive karma puts obstacles in soul’s efforts to achieve various 
objectives. Though one knows religion and is rich, one cannot donate 
because of the operation of this karma. Though one is not free from 
attachment towards worldly objects and is rich and has all the means of 
pleasure at his disposal, one cannot enjoy those objects on account of this 
karma. Though one intelligently makes various attempts, one cannot 
succeed in his business or incurs losses on account of this karma. Though 
one possesses healthy body, one cannot make use of it and become 
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industrious on account of this karma. 

In brief we have treated of karma. The degree of passions with which 
a soul performs an act determines the degree of stickiness of bondage 
of the karmic material atoms with the soul as well as the degree of good¬ 
ness or otherwise of the fruit of the karmic material atoms bound with 
the soul. At the time of the formation of bondage of the karmic matter 
with soul, the duration, that is, how long this karmic matter will remain 
stuck to the soul, is also bound. We have not to understand that the karma 
rises to give its fruit as soon as it is bound. We all know that crop does 
not appear as soon as the seeds are sown. Similarly, karma rises to give 
its fruit after certain period of time since it is bound with the soul. And 
there is no rule as to how long this process of enjoying the fruit of a 
particular karma will continue because the bound duration changes ac¬ 
cording to the changes in the mental states. 

Karma is bound not in one way only. Some karma is bound very tight, 
some tight, some moderately tight and some loose. That karma which is 
bound very tight is known by the name ‘ nikacita in the Jaina scriptures. 
Mostly one cannot escape from the enjoyment of the fruit of this karma. 
Regarding other karinas, one can free oneself from them even without 
enjoying their fruits, if one practises meditation and spiritual discipline. 

Let us think somewhat more clearly about the bondage following the 
inflow. 

There are numerous groupings of material atoms. From among them 
the grouping that possesses the capacity to undergo transformation of the 
form of karma is received into itself by a soul and is bound by it to its 
constituent units in a particular fashion. That is to say, even while being 
non-physical ( amiirta ) by nature a soul has become akin to something 
physical since it has been associated with physical karma from beginningless 
time; and it is as such that it receives into itself the karmic material atoms 
that are physical. The physical karmic atoms are attracted towards the 
soul through its mental, vocal and bodily activities; then they are stuck 
to it due to the unctuousness of passions as are the dust particles stuck 
to the wet leather when brought there by air. There takes place interpe¬ 
netration of the karmic material atoms and the units of soul like the 
interpenetration of milk and water in a mixture of the two. This is called 
bondage. That the karmic material atoms received by the soul undergo 
transformation of the form of karma means that at that time four char¬ 
acteristics are produced in them, the four characteristics being nature, 
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duration, intensity and quantity. 

It is these characteristics that constitute the types of bondage. Thus, the 
types of bondage are four, viz. bondage in respect of nature {prakrdbandha ), 
bondage in respect of duration (sthitibandha), bondage in respect of intensity 
(anubhavabandha or rasabandha), and bondage in respect of quantity 
(pradesabandha) . The nature of the karmic atoms—the nature to cover knowl¬ 
edge, the nature to cover vision, the nature to cause the experience of 
pleasure or pain, etc. — is generated in them in accordance with the nature 
of the activity undertaken by the soul. For instance, an act of destroying books, 
despising the learned, etc., generates the knowledge-covering nature in the 
karmic atoms bound on account of this act. Thus, the nature of the activity 
determines the nature of the karmic atoms inflowed into and bound with the 
soul as a result of this activity. The natures of the karmic atoms are invisible, 
but they can be known and enumerated simply on the basis of the observable 
effects produced by them. In one worldly soul or in many of them, innumer¬ 
able effects are observed to have been produced by the karmas. The natures 
that produce these effects are really innumerable, yet on the basis of the 
summary classification they have been divided into eight types. Therefore, 
eight types of karmas, are enumerated; as for instance, that karmic matter 
which has the nature to cover knowledge is called knowledge-covering karma, 
the karmic matter which causes the experiences of pleasure and pain is called 
feeling-producing karma. 

As already stated, along with the generation of nature-characteristic in 
the karmic atoms, the duration-characteristic is also generated in those 
very karmic atoms as soon as they are bound with the soul. That is, a 
limitation as to time-period up to which the karmic atoms in question 
obstruct the concerned quality of the soul is produced in those atoms as 
soon as they are bound. 

Again, along with a nature-characteristic there is produced in the karmic 
atoms the effect-intensity characteristic. In other words, as soon as the 
karmic atoms are bound, there is generated in them certain speciality on 
account of which their effect experienced by the concerned soul will have 
specific intensity — strong, moderate or mild. 

All the karmic atoms that are being received by the soul get trans¬ 
formed into diverse natures and hence naturally undergo a correspond¬ 
ing quantitative distribution under each nature. This is what we mean by 
quantity-characteristic. 

As already stated, the nature-characteristic is governed by the nature 
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of activity. The quantity of karmic atoms depends on the degree or in¬ 
tensity of activity. This is so because even passion-free soul binds karmic 
atoms to itself due to its activities. On the other hand, duration of karmas 
and the intensity of their fruits depend on passions. The stronger the 
passions, the longer is the duration of karmas and the greater is the 
intensity of their fruits. In other words, the bondage in respect of nature 
and the bondage in respect of quantity depend on the activity concerned. 
But the bondage in respect of duration and the bondage in respect of 
intensity are due to passions. Thus, activity and passion are the two causes 
of bondage. 

Going into the details, one finds five causes of bondage, viz. mithydtva 
(pervert inclination or faith), avirati (non-restraint), pramdda (careless¬ 
ness), kasdya (passions) and yoga (activities). Mithydtva means lack of faith 
in the existence of soul or absence of spiritual reflection. Avirati means 
not to desist from vices, violence, etc. and to indulge in the enjoyment 
of worldly pleasures. Pramdda means self-forgetfulness, spiritual lethargy 
and lack of feeling of regard for virtuous acts. It also means not to remain 
awake to the memory of what has to be done and what has not to be done. 
Kasdya means passions like anger, greed, etc. Yoga means activity of mind, 
speech and body. 

Through the mouth of a tunnel, etc., water enters a pond and when 
that mouth is closed the inflow of water stops. Water enters a boat through 
holes and when those holes are filled with some proper substance water 
stops entering the boat. Similarly, activities of mind, speech and body are 
the entrances through which karmic matter enters the soul, and when 
these entrances are shut, the karmic matter stops entering the soul. It is 
a common experience that when we shut windows and doors, the dust 
does not enter a room and settle on clothes hanging in it. Similarly, when 
the activities that serve as doors for the entry of the karmic matter are 
completely arrested, no karmic matter at all enters the soul and sticks to 
it. This event takes place in the life of the liberated-while-living-in-the- 
world (jivanmukta ) at the last moment when he enters the disembodied 
state of liberation. Before the attainment of the disembodied state of 
liberation, he does have a body and consequently activities of mind, speech 
and body. So through these activities karmic matter does enter his soul 
and get somewhat bound with it. But the bound karmic matter gets 
dissociated from his soul the moment it is bound with it, because his soul 
is completely liberated from passions and spiritual lethargy. It is like the 
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sand which fails off from a dry stick the moment it coines in contact with 
the stick. It is only when the activities are defiled with passions that the 
karmic matter gets strongly bound with the soul and remains stuck to it 
for long. But the liberated-while-living-in-the-world is so called because 
though he lives in the world he is completely liberated from passions. And 
as he is absolutely free from passions, the bondage of karmas that takes 
place due to activities only, has almost nil duration and no fruit. 

As stated above, though mainly there are two causes of bondage, viz. 
passions and activities, it is with a view to accounting for the greater or 
lesser number of Aamortypes bound down in the different gunasthanas 
(the gradual stages of spiritual progress) that there have been mentioned 
the four causes of bondage, viz. mithyalva, avirati, kasdya and yoga. Thus, 
the greater the number of the causes of bondage from among these four 
present in a gunasthdna, the greater is the number of tamo-types bound 
in it; on the other hand, when the causes of bondage are fewer in number, 
then even the number of karma -types bound is also smaller. Adding pramdda 
to these four, the total number of causes comes to five. Pramdda is but 
a type of asamyama (non-restraint) and so is included in avirati or in 
kasdya-, and it is from this point of view that we can say that the causes 
of bondage are four. Viewed minutely both mithydtva and avirati are not 
essentially different from kasdya, so in the last count kasdya and yoga, these 
two are the only causes of bondage. 

The removal of the causes of bondage is achieved by the cultivation 
of their opposite qualities. Mithydtva is removed by samyagdarsana, that 
is, true view regarding soul; avirati by virati, that is, refrainment from 
vicious acts; pramdda by apramada, that is, spiritual vigilance or alertness 
in the performance of acts one should perform; anger, pride, deceit and 
greed — these four kasdyas by forbearance, softness of heart (humility), 
straightforwardness and contentedness. Activities (yoga) of mind, speech 
and body turn auspicious and pure through restraint and culture, and 
at last at the highest stage of spiritual development these activities get 
arrested altogether. Thus, to remove the causes of bondage is called 
samvara. And the partial dissociation of the bound karmas from the soul 
is called nirjard. 

PARTIAL DISSOCIATION (NIRJARA) 

The partial dissociation of the bound karmic matter takes place in two 
ways. One way is as follows: By force of austerity undertaken for a high 
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spiritual objective, the bound karmic matter gets dissociated from the 
soul even before it has yielded its fruit. The other way is as follows: The 
dissociation of the bound karmic matter comes about through experienc¬ 
ing its fruit at the destined time. The former partial dissociation is vol¬ 
untary ( sakama) and the latter involuntary ( akama ). We all know that 
fruits naturally by themselves become ripe on the tree itself, whereas in 
a room they are being ripened quickly by employing certain means. 
Similarly, karmas too become ripe by themselves and get dissociated as 
soon as their fruits are experienced by the concerned soul, or they are 
made ripe by the heat of austerity and get burnt (dissociated) by the fire 
of austerity. 

If the soul practises austerities with a view to dissociating the bound 
karmas, the latter do get dissociated from the former; otherwise, on the 
maturity of their time duration, the karmas yield their fruits and it is their 
nature to get dissociated from the soul as soon as their fruits are fully 
experienced by it. But while experiencing the fruits of karmas, if the soul 
is perturbed, constantly engages itself in bad thoughts and yields itself to 
passions, then it binds new karmas. Thus, this cycle will go on for a very 
long time or even for infinity. On the other hand, if the fruits of the 
bound karmas are experienced peacefully without yielding oneself to 
passions, then no new karmas are bound to one’s soul. If one lives a life 
of equanimity and thereby gradually develops spiritual purity, then one 
binds no karmas and ultimately becomes totally free from them and 
consequently from miseries and attains liberation. 

As already stated, samvara (stoppage or prevention) is the opposite of 
asrava (inflow). It stops the inflow of karmic matter. It is of the nature 
of internal purity. This internal purity is achieved by means of gupti, 
samiti, dharma, anupreksa, parisahajaya and cdritra. Gupti means spiritually 
beneficial control of the activities of mind, speech and body. Samiti means 
careful activities inspired by a sense of discrimination. Dharma means 
meritorious qualities, viz., forbearance, softness pf heart (humility, mod¬ 
esty), straightforwardness, contentedness, truthfulness, restraint, auster¬ 
ity, renunciation, non-attachment and continence. Anupreksa means spiri¬ 
tually beneficial deep-reflections. Parisahajaya 1 means endurance with equa- 


1. To endure with equanimity hunger-thirst, honour-dishonour, disease-affliction, not 
to be carried away by temptations, not to be conceited by one's intelligence or 
learning, not to feel despair because of one’s dull intellect, etc. are instances of 
parisahajaya. 
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nimity. Contra means the endeavour to remain steady in the state of 
equanimity by giving up all impure activities. By all these means stoppage 
of the inflow of the karmic matter is achieved. And the partial dissocia¬ 
tion of the bound karma& is achieved by means of austerity. Spiritually 
motivated external and internal austerity leads to the partial dissociation. 
The internal austerity is divided into six types, viz., prayascitta (atonement 
with a view to making clean sweep of defects), virtaya (veneration), 
vaiyavrttya (rendering service), svadhyaya (self-study), vyutsarga (renounce¬ 
ment of attachment and other passions) and dhyana (spiritually beneficial 
mental concentration). Like austerity, even the means of samvara, viz. 
gupti, etc. cause partial dissociation because they too are basically of the 
nature of austerity. 

As already stated, the karmas get dissociated from the soul as soon as 
they yield their fruits completely and reach the limit of their time-duration. 
The process of partial dissociation of this type goes on incessantly in the 
case of worldly souls caught in the cycle of transmigration. But the spiritually 
beneficial ‘partial dissociation’ is that which takes place in association 
with the stoppage of the inflow. And when the process of the stoppage 
of the inflow of new karmas and that of the dissociation of the bound 
karmas reach their acme, the absolute and total dissociation of karmas, 
which characterises liberation, is attained. 

Knowledge-covering karma, vision-covering karma, deluding karma and 
obstructive karma — these four karma- types are called ‘ ghati-karma' (‘de¬ 
structive karma') because they cover or adversely affect the natural quali¬ 
ties of soul. When these four ghalJ-karmas are removed completely from 
the soul, the perfect knowledge (omniscience) manifests itself. And when 
this perfect knowledge manifests itself, the soul becomes perfect seer and 
perfect knower. Then the concerned soul, at the time of its life-span 
coming to its end, by its special efforts dissociates even the remaining four 
karmas designated * aghati n or ‘ bhavopagrahi 1 2 . And the moment they are 
totally removed from the soul, the latter moves upward; and within a 
moment reaches the end of the universe and rests there. This state is 
called liberation (moksa). 


1 . 'Aghati is the opposite of ‘gkati. 

2. ‘ Bhava ' means transmigratory cycle or body, and that which sustains it is ‘ bhavopagrah?. 
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LIBERATION (MOKSA) 

On account of the removal of the causes of bondage as also on account 
of the dissociation of the bound karmas , there takes place the total and 
absolute dissociation of all karmas. This is liberation. In liberation the soul 
is totally and absolutely free from all karmas and consequently established 
in its pure and pristine state. To move upward on the total and absolute 
removal of all the karmas is the nature of soul. We have already given an 
instance of a gourd to explain this phenomenon. Moving upward when 
the soul reaches the end of the universe, it stops there and rests there. 
It cannot move further upward because beyond the upper limit of the 
universe there is no medium of motion, an assisting cause of motion, 
there. Nor can it move back downward, because it has no weight, nor 
sideways, because it is devoid of any urge generated by karmas. 

In the state of liberation the soul is absolutely free from all karmas, the 
hampering and defiling adjuncts. And consequently it does not have 
body, sense-organs and mind altogether. So, bliss or happiness that the 
liberated experiences is not conditioned and perverted by them. It is 
eternal, infinite and pure. It is indescribable and matchless. All sensual 
pleasures taken together of all the three worlds are nothing before the 
highest natural bliss of the liberated. Some have doubt in their mind. 
How can there be any pleasure or happiness in the state of liberation 
because in that state there is total absence of all the means of sensual 
pleasure? In liberation, there are no gardens, no women, no vehicles, no 
sweet dishes, etc. But how can we forget that all the miseries a soul 
experiences in the world are due to its desire for sensual pleasures? 
Afflictions due to desire for sensual pleasures are the only afflictions that 
we find in the world. The reason why we enjoy sweet and delicious dishes 
is that we are afflicted with hunger. When one’s belly is full, one does 
not like even the nectar-sweet food. We do not like to wear in scorching 
heat of the summer sun those very clothes which we like to wear in winter 
to remove sufferings due to cold. One who has sat for long, wishes to 
walk. And one who is tired of walking, wishes to sit and rest. Enjoyment 
of sensual pleasures at the end appears as unfavourable as it has appeared 
favourable in the beginning. How queer are the events in this world? Do 
the objects that we regard as means of happiness produce any positive 
happiness besides some relief? When a suppurated boil bursts we expe¬ 
rience relief. But that is no real positive happiness. It is merely subsidence 
of pain. The pleasure we experience in sensual enjoyment is nothing but 
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subsidence of pain and distress. 1 And how long does this sensual pleasure 
continue? It is perishable. It is momentary. Within a moment it disappears 
and again a whirl-wind of miseries, afflictions and distresses rises. And 
that slight sensual pleasure is not a positive state of happiness, but simply 
a negative condition of the absence of misery. Again, it is always mixed 
with grief and sorrow. Are there in this world only a few distresses and 
agonies due to attachment and aversion? Are there only a few griefs 
caused by desires and anger? Are there only a few attacks of diseases and 
sorrows? Are all these situations pleasant? Is the degree of distress and 
dissatisfaction not infinite times more than that of peace and satisfaction? 

One who is suffering from eczema, experiences pleasure in scratching 
skin affected with it. Others do not have any desire to scratch skin, nor 
do they experience pleasure in doing so. Similarly, those who are afflicted 
with desires arising from delusion or nescience find pleasure in activities 
inspired by it. But how can others (i.e., those free from delusion, nescience 
and hence from attachment, or the liberated ones) find pleasure in such 
activities? Sensual pleasure experienced in the enjoyment of worldly 
objects is like the pleasure experienced in scratching skin affected with 
eczema. The liberated souls, who are completely cured of the disease of 
delusion, always remain blissfully engrossed in their pure natural state. 
Such bliss as is there in the absolutely pure state of soul (i.e., in libera¬ 
tion) is ultimately real, perfecdy pure and completely unmixed with sorrow. 
The Indian philosophers have given to such supreme souls as are abso¬ 
lutely pure, supremely blissful and perfectly luminous (i.e., omniscient) 
various names, viz., Suddha {the Pure), Buddha (the Enlightened), Sicldha 
(the Perfected), Niranjana (the Unstained), etc. 

Liberation is attained through human body only. Heavenly gods are by 
nature lacking in restraint. So, it is not possible for them to attain the 
supreme state of liberation directly from their state of godhood. All worldly 


1. Irsa susyaty asye pibati salilam svadu surabhi 
ksudhartah san satin kavalayati sakadivalitan / 
pradiple kamdgnau sudrdkataram aslisyali vadhinh 
pratikaro vyadheh sukham iti viparyasyati janah // 

Great sage Bhartrhari's Vairdgyasataka 
English rendering: A person drinks sweet fragrant water when his mouth is dry with 
thirst. He eats rice mixed with vegetables, etc., when he is afflicted with pain of 
hunger. He strongly embraces a woman, when he is burning with sex desire. He 
wrongly regards the subsidence of diseases (miseries) as positive happiness. 
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souls are divided into two, viz., the bhavyas and the abhavyas. The bhavyas 
are those who are capable of attaining liberation, whereas the abhavyas 
are those who are not capable of attaining liberation. 

God (Isvara) 

According to the Jaina philosophical works, the definition of God is as 
follows: God is that soul who has completely removed all the karmas. Thus 
He is not in any way different from the liberated soul described above. 
The defining characteristic of Godhood is identical with that of liberation 
itself. To attain liberation is to attain Godhood. The meaning of the term 
‘Isvara is ‘powerful’. So, the term ' Isvara ’ can very well apply to the soul 
that has become powerful by attaining its perfectly pure nature consti¬ 
tuted of four characteristics, viz., infinite knowledge, infinite vision, infinite 
power and infinite bliss. 

The basic idea of God is one in which He is characterised by the four¬ 
fold features of infinite knowledge, infinite vision, infinite power and 
infinite bliss. Thus, the undisputable nature of God is constituted of these 
four qualities. We must recognise that every living being is essentially pure 
and has the capacity of fully developing its own nature. We must recognise, 
in other words, that every creature is God in potentiality and that when 
thus developed to perfection, this potential God in a living being appears 
in its true light, i.e., as a full-fledged God with His fourfold infinities. 

Jaina philosophical works maintain that by constant practice of spiritual 
discipline spiritually right knowledge and right conduct, the means of 
liberation, gradually develop and ultimately attain perfection. And when 
they attain perfection, all the coverings get removed and all the bondages 
are cut off. As a result, the soul’s natural qualities of knowledge, etc. get 
fully manifested. To attain this state is to attain Godhood. 1 

It is a Jaina doctrine that one who steadily advances on the path of 
spiritual development and makes right efforts to attain the state of absolute 
purity, i.e., liberation, can well become God. The Jaina thinkers do not 


1. The position of a tirthahkara is more exalted than that of an ordinary omniscient 
one (sarndnyakevalin ), because the former is attended with miraculous events as a 
consequence of the bound auspicious karmas of a special type as also because he 
is a greatly powerful propounder of Religion. But they are on the same plane so 
far as the degree of their spiritual development is concerned. As they have attained 
omniscience and the state of highest purity, they are absolutely equal; hence both 
of them are supreme souls, Gods. 
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maintain that there is only one God. For them, there are many Gods. 
In spite of this, there are reasons for our regarding them as one. As all 
the perfected souls possess infinite knowledge, infinite vision, infinite 
power and infinite bliss, they are absolutely alike. And their absolute 
likeness is the cause of our considering them to be one as also of our 
applying the term ‘one’ to them. Again, all the perfected souls being 
uniformly formless, they interpenetrate with one another as do the lights 
of different lamps. Hence, they in their indistinguishable and 
undifferentiable collective form are viewed as one and consequently the 
term ‘one’ is applied to them. Waters collected from different rivers and 
wells, when mixed, interpenetrate with one another. So, we do not 
recognise their difference and treat them as one. Thus it is not contra¬ 
dictory and improper to regard many perfected souls as one God (Isvara 
or Bhagavan) from this standpoint. 

Liberation—Everlasting and Endless 

There may arise a doubt in our mind: According to the law that a thing 
that is produced is necessarily destroyed some time, liberation too must 
end some time as it is produced; so its being eternal is implausible and 
untenable. 

To remove this doubt from our mind, we should know that liberation 
is not something producible. Liberation is nothing but the complete 
removal of all karmas from the soul. No new thing (quality) is produced 
in it, so there is no question of its destruction or end. When the clouds 
move away, the bright sun shines in its fullness. Similarly, when all the 
coverings of karmas are removed from the soul, all its qualities get fully 
manifested, in other words, now the soul is manifested fully in its original 
nature which is luminous sentiency. This is liberation. Now tell us, what 
is produced here? 

The soul that has attained absolute purity on the total removal of all 
karmas never again binds any karma and consequently is never born 
again in this world. Umasvati writes: “When a seed is completely burnt, 
no sprout is produced from it. Similarly, when the seed of karma is burnt, 
the sprout of birth does not grow out of it.”’ 

1. dagdhe inje yathatyantam pradurbhavati nahkurah/ 

karmafhje talhd dagdhe na rokati bkavdhkurah//—Taitvarthadhigamasdstra 

Compare with it the following statement from the Chandogya-Upanisad: na sa punar 

avartate, na sa punar avartate/ 
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The cycle of birth and death depends on soul’s bondage with karma, 
and the bondage depends on the unctuousness of attachment, aversion 
and delusion. How can those who have become absolutely pure, abso¬ 
lutely free from the defilements of karmas, have the unctuousness of 
attachment, aversion and delusion? And how can there be any possibility 
of their being bound again with karmas ? We cannot even imagine such 
a situation. And it is only on this account that the Jaina thinkers consider 
it to be absolutely impossible for the liberated soul to be born again in 
the world and thus to be caught again in the cycle of birth and death. 

Total Removal of All Karmas Possible 

At this juncture there arises a question: How can the beginningless bondage 
of karmas with soul be ended or destroyed? It is because there is a rule 
that the beginningless thing can have no end. In answer to this question 
we are told that every moment new karmas are bound and some old 
karmas get dissociated. This means that no bondage of an individual 
karma is beginningless, but the stream of bondages taking place at dif¬ 
ferent consecutive moments has been flowing from beginningless time. 
In other words, the ever new karmic material atoms incessantly go on 
binding the soul and hence the stream of the ever new bondages is 
beginningless. But the bondage of a particular individual karma is having 
a beginning. And as it has a beginning, it is bound to have its end. In 
other words, the bound individual karmas are bound to get dissociated 
from the soul some time. Thus, no individual karma is bound with soul 
from beginningless time, and consequently no individual karma remain 
bound with it for ever, without end. From this follows that it is quite 
possible for the soul to dissociate all the bound karmas as well as to stop 
the inflow of the new karmas into it by the force of pure concentration. 
This ultimately makes possible for the soul to eradicate completely all the 
karmas and to become absolutely free from them. 

Moreover, if we observe the worldly souls, we find that in some the 
degree of attachment and aversion is greater, in others it is less. Not only 
that but even in one and the same individual, at one time they are intense 
and at another time they are mild. The increase and decrease of any thing 
remain unaccounted for, unless some cause is posited for them. When 
the cause of its gradual decrease operates with all its force, the thing is 
destroyed completely. For instance, the intense cold of the month of Pausa 
gradually decreases as the heat of the sun gradually rises, and it com- 
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pletely disappears when the heat reaches its highest point. Similarly, if 
the cause of the gradual decrease of attachment and aversion is developed 
to its fullness, it will completely destroy attachment and aversion. Is there 
anything objectionable in this? The cause of the decrease of attachment 
and aversion is wholesome mental activity or reflection. When the 
wholesome mental reflections become very strong ultimately resulting in 
the purest mental concentration, then attachment and aversion get 
completely destroyed. And on their destruction, the soul attains the state 
absolutely free from the coverings of karmas. It is so because on the 
destruction of attachment and aversion, the knowledge-covering karma, 
the vision-covering karma and the obstructive karma —these three get 
completely eradicated. And on the attainment of perfect freedom from 
all the coverings of karmas, the infinite knowledge (omniscience) mani¬ 
fests itself. The whole palace of the worldly existence rests on the two 
pillars of attachment and aversion. Attachment and aversion are the roots 
of deluding karma or delusion. A kind of palm tree ( tala-vrksa ) dries up 
if it is simply pierced with a needle at its top. Similarly, if the roots of 
all karmas, viz., attachment and aversion are cut off, then the entire tree 
of karmas gets dried up and destroyed 

Establishment of the Existence of Omniscience 

On the destruction of attachment and aversion, the deluding karma gets 
totally dissociated from the soul. And on the total dissociation of the 
deluding karma, the remaining three ghdtl karmas get completely elimi¬ 
nated. As a result of this, infinite knowledge (omniscience) gets fully 
manifested. The following proof is offered for its existence. What does 
the varying degrees of knowledge observed in different individuals sug¬ 
gest? It suggests that the degree of the manifestation of knowledge is in 
direct proportion to the degree of the removal of the covering of the 
karma. The greater the degree of the removal of the covering, the greater 
is the manifestation of knowledge. And when the covering is totally re¬ 
moved, knowledge is manifested fully. Knowledge is not acquired; It is 
there in the soul. Infinite knowledge is the nature of the soul. Though 
infinite knowledge is present in all living beings, the degree of its mani¬ 
festation varies due to the varying degree of the removal of the covering 
of the karma. Thus, the proof of omniscience follows from the proof of 
the necessity of the final consummation of the progressive development 
of knowledge. The progressive development must reach its completion 
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somewhere, because this is the way of al! progression. Just as magnitude 
is subject to varying degrees and consequently reaches its highest limit 
in the sky, so also knowledge which is subject to progressive development 
owing to various degrees of dissociation of the covering of the karma, 
reaches the highest limit (omniscience) in some person. That person is 
called ‘omniscient’ ( sarvajna ), ‘all-seer’ ( saruadarsi ), and his knowledge 
is designated ‘ kevala-jndna’ (pure knowledge). The soul can totally re¬ 
move the defilements of attachment and aversion and consequently can 
gain absolute purity. And through this perfect purity the light of infinite 
knowledge manifests itself in all its infinity. 

God is not World-creator 

One of the Jaina doctrines is that God is not the creator of the world. 
The Jaina scriptures contend that in the worldly cycle of birth and death, 
revolving by the force of karmas, there can be no place for the creatorship 
of God, who, according to the Jaina, is absolutely free from attachment 
and desires. The entire world constituted of the sentient and insentient 
substances is governed by the laws of Nature. Pleasures and pains expe¬ 
rienced by a living being depend on the material traces ( karmas) left by 
the acts performed by it. Absolutely pure and attachment-free God is not 
pleased with some, nor is He displeased with others. This is because He 
is supreme soul with no taint or defilement whatsoever and absolutely 
free from attachment. 

Worship of God Necessary 

Regarding the doctrine of God as not world-creator, there arises a ques¬ 
tion: What is the use of worshipping such God? That is, if God is free 
from attachment and consequently is neither pleased nor displeased, 
then what is the use of worshipping Him? But the Jaina philosophers say 
that worship of God is not to please Him, but to purify one’s own self. 
It is highly useful and spiritually beneficial to worship God who is abso¬ 
lutely free from attachment and aversion. One should worship such God 
in order to cleanse one’s own soul of attachment and aversion—the only 
cause of all miseries. The soul is by nature as pure as a crystal. But it is 
highly tainted with the defilements of attachment, aversion, delusion and 
desires. The pure crystal assumes the red colour of the red flower placed 
in its vicinity. Similarly, the soul gets tainted with attachment and aversion 


iainelib 


Education Intern; 


Private & Personal Use Only 



36 


Jaina Philosophy and Religion 


as soon as it comes in contact with them. The degree of the influence 
of the taint depends on the degree of their contact. From this follows the 
necessity of our seeking and securing good purifying situations as also of 
our living through them. The nature of attachment-free God is absolutely 
pure and peaceful. Tainting influences of attachment and aversion are 
totally absent there. So, by worshipping Him, by contemplating on Him, 
the feeling of non-attachment arises in the worshipper and gradually 
advancing on this path, he can ultimately become attachment-free. It is 
a common experience that in the company of a beautiful woman one 
experiences feelings of a special type, the sight of a son or a friend 
generates a feeling of affection and that of an unperturbed and calm 
monk causes the experience of calmness and mental peace. The company 
of the good inculcates good qualities; and that of the bad, bad qualities. 
‘Good company, good influence; bad company, bad influence’ so the 
saying goes. Now, imagine as to how beneficial the company of the at¬ 
tachment-free God can be. What is meant by His company? His company 
means to recall Him to one’s mind, to contemplate on Him, to praise 
Him and to worship Him. His constant and close company has the pu¬ 
rifying influence on the worshipper, with the result that the vicious feel¬ 
ings of attachment and aversion start subsiding. This is the prime and real 
fruit of worshipping God. He expects nothing from the worshipper, nor 
does He favour him with something. The devotee worships Him simply 
to elevate his soul spiritually. Making God an object of his worship and 
meditation, the devotee earns the proper fruit, viz., internal purity. 

One who goes near fire is relieved of shivering pain due to cold simply 
on account of the nearness of fire. Fire does not call any person, nor does 
it give any fruit to anybody. Similarly, by the fire of meditation of God 
the cold of attachment by itself disappears and the fruit of spiritual 
development or internal purity is attained. Constant recalling of the good 
qualities of God to mind removes mental impurities, causes the develop¬ 
ment of internal purity and leads the soul on the path of spiritual progress. 
The devotee attains this fruit by his own spiritually elevating efforts, and 
not by the grace of God. 

It is true that the person who passes his time in the company of a 
prostitute acquires bad desert. But who gives him bad desert? To regard 
the prostitute as a giver of the bad desert is not proper because firstly 
she does not know what the bad desert is and secondly no one is able 
to generate bad desert in another person. So, it is only the impurity of 
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one’s own mind that is the cause of one’s bad desert. This is easily un¬ 
derstandable. Front this follows the principle that the cause of one’s 
pleasure and pain is one’s own karma which is ultimately governed by 
one’s mental states. And the means by which one can make mental states 
good and wholesome, is the worship of God. By making mental states 
good and wholesome one can achieve spiritual progress and attain hap¬ 
piness and calmness. Thus, worship of God ultimately leads the devotee 
to spiritual welfare. 

In short, according to the Jainas, God is not the creator of the world. 
For them, He is a perfected soul. He is absolutely pure. He has destroyed 
all passions and removed all impurities. As a result of this, He manifests 
infinite knowledge, infinite vision, infinite bliss and infinite power. This 
is the reason why he is regarded as God. By meditating on his pure 
qualities, the Jaina reminds himself daily of the possibility of attaining this 
highest state. He purifies his mind by the contemplation of the pure and 
strengthens his heart for the uphill journey to liberation. Worship, for 
the Jaina, is not seeking for mercy and pardon. 
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CHAPTER 2 


JAINA PATH OF PURIFICATION (LIBERATION) 


Introductory 

We have already given in the first chapter a brief account of the nine 
reals. Among them the sentient and the insentient substances are the two 
fundamental reals. The third real is the inflow of the karmic material 
atoms into the sentient substance, the soul. The inflow takes place as a 
result of thought activity. The fourth real is the bondage which is nothing 
but a close connection of the soul and the karmic matter, that is, of the 
sentient and the insentient substances. The fifth and the sixth reals are 
the stoppage of the inflow of the karmic matter and the partial dissocia¬ 
tion of the bound karmic matter respectively. They are caused by the 
elevated and bright spiritual states of the soul. The seventh real is the 
total and absolute dissociation of the karmic matter from the soul. It is 
called liberation; it is the perfect pure state of the soul. Thus, the five 
reals beginning with the inflow are covered by the two fundamental reals, 
viz. the sentient and the insentient substances. The eighth and the ninth 
reals are the auspicious karmic matter and the inauspicious karmic matter 
respectively. They are but the bound karmic matter. So, if we include 
them in the bondage, the total number of reals remains seven only. Just 
as there is a tradition of nine reals, so also there is a tradition of seven 
reals. 1 The inflow and the bondage are the causes of worldly existence, 
whereas the stoppage and the partial dissociation are the causes of lib¬ 
eration. The inflow of the karmic matter, which presents us the means 
of liberation, is regarded as auspicious. It is considered to be a religion. 2 


1. in Che Tattvdrthasutra (1.4) of Vacate Umasvati there is mention of seven reals. 

2. There are three forms of religion ( dharma ), viz., its cause, its nature and its effect. 
Among them, the righteous activity is the cause of religion. The nature of religion 
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The knowledge of these nine reals is a must for those who are desirous 
of liberation. This is the reason why they are called ‘tattoos' (‘reals’) in 
the science of liberation. The Jaina philosophy indicates all the objects 
of the entire world through the mention of the two fundamental reals, 
the sentient and the insentient, declares liberation as the ultimate goal 
and shows as to what is conducive to liberation and what is detrimental 
to it. Bondage ( bandha) and its cause the inflow (dsrava) are opposed to 
liberation, whereas the stoppage ( samvara ) and the partial dissociation 
( nirjard) are the factors leading to liberation. 

The brief treatment of the nine reals has presented the Jaina view 
about the soul, merit-demerit (punya-pdpa), life after death, liberation 
and God. It easily awakens our faith in the path of liberation, the soul, 
the supreme soul, merit-demerit and rebirth. It will not do to accept sense 
perception alone. Search of reality is not possible on the basis of sense 
perception alone. Even the upholder of the view that sense perception 
is the only means of knowledge has to accept inference of the presence 
of the unseen fire from the perception of smoke. It is not logical to assert 
the non-existence of a thing on the basis of its non-perception. There are 
many things which are beyond the ken of our sense perception. But on 
that account their non-existence can never be established. A bird is flying 
in the sky. It soars so high that we are not able to see it. But that does 
not prove its non-existence. We cannot see our forefathers. But on that 
account none can boldly declare that they never existed. Water mixed 
with milk is not seen. But that does not prove its non-existence. Stars are 
not seen in the sky in the bright light of the sun. But on that account 
we have no right to declare their non-existence then in the sky. From all 


has two forms, viz., one form is the inflow of the karmic matter and the other form 
is the opposite of the inflow. Accumulation of the auspicious karmic matter in the 
soul is its nature of the form of the inflow. And the dissociation of the accumulated 
and bound karmic matter is its nature of the form of the opposite of the inflow. 
And the special good qualities that manifest on that account is the effect of religion. 
Study the following passages: 

1. dharmuh iubhasrave samvare [nirjardydm] ca antarbhavati/—Yogasustra of Acarya 
Hemacandra, Vrtti on II.2 

2. sdmdnyena tdvad dharmasya Inny eva rupani drastavydni bhavanti/ ladyatha—karanam 
svabhavak karyam ca/ tatra sadanuslhanam dharmasya kdranam/ svabhavak punar 
dviindhah — sdsrdvo'nasravas ca/ tatra sairavo jive subhaparamdnupacayarupah, anasravas 
tu purvopacitakarmaparamanuvilayamatralaksanah. . . karyam punar dharmasya yavanto 
fivagatah sundaravisesdh/—Upamitibhavaprapahca Katha, Prathama Prastava, p.72. 
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this we can easily understand that in the world there do exist impercep¬ 
tible objects just as there exist perceptible ones. To believe in what we 
ourselves have experienced and declare thoughtlessly false and fictitious 
what others have experienced is not proper. If someone having heard the 
description of prosperity of the cities of London, Paris, Berlin and New 
York by an impartial gentleman who has himself visited and seen them 
regards it as false and attempts to establish its falsity, then that will be 
improper on his part. Similarly, to declare as false the principles pro¬ 
pounded by the great men more advanced in experience than the ordi¬ 
nary people like us, simply on account of our not seeing, experiencing 
or knowing them is an act of blasphemy, arrogance and impropriety. 
From this follows that taking into account the effects of the past meri¬ 
torious and demeritorious acts, which we can see, and understanding the 
innumerable diversities of the world and the terrible consequences of 
delusion, man must try hard to remove the passional defects like anger, 
etc. He should steadily continue his journey on the path of purity, keep¬ 
ing constantly before his mind’s eye the highest aim of spiritual welfare 
and liberation. Slowly but steadily moving on the right path, a living being 
never becomes depressed and miserable, but gradually progresses and at 
last attains the goal. Liberation, that is, the perfect development of the 
soul is the real aim or goal and everyone—be a layman or a monk— 
should constantly keep it before oneself and establish it on the centre of 
one’s constant concentration. One should know the path that leads to 
that final destination. Shunning obstinacy and attachment to one’s pre¬ 
conceived notions and cultivating love for the good qualities, one should 
examine the essence of the scriptures. If one studies scriptures with purely 
knowledge-seeking intellect and with pure aspiration for the spiritual 
welfare, one will surely find the spotless path leading to liberation. After 
knowing it, one should start one’s journey on it. One should translate 
one’s knowledge into practice. Knowledge without practice, that is, knowl¬ 
edge which is not put into practice, can never bear fruits. A man who 
knows theoretically all the movements a swimmer should undertake in 
water cannot himself swim in water, if he has not cared to put into 
practice his knowledge and he himself has not learnt those movements. 
Similarly, one who knows the means of crossing the ocean of worldly 
existence cannot cross the ocean if he himself does not employ those 
means. This is the reason why the Jaina thinkers use the aphorism 
‘samyakjridnakriydbhydm moksah' (‘right knowledge and right activity—these 
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two combined are the means of liberation’) to propound that liberation 
can be attained only when right knowledge and right conduct join to¬ 
gether and cooperate. Though we know the path leading to the destina¬ 
tion, we can never reach there if we do not walk on the path. How can 
we cure ourselves of the disease, if we do not take the required medicine, 
though known to us? If after laying foundations of faith and knowledge, 
a man stops there and does not proceed to construct the temple of 
spiritual welfare through right acts (conduct), then how can he have the 
finished temple of spiritual welfare? 

Right Knowledge (samyak jndna) 

What is right knowledge? It means knowledge of the nature of soul as 
also of the means of spiritual welfare. In order to completely know the 
nature of soul, it is necessary to know even the material karmic coverings 
that affect it. Without knowing them we cannot understand the various 
states of the soul and consequently cannot easily achieve the spiritual 
good. As a matter of fact, without faith in, knowledge of and meditation 
on the soul, all our worldly knowledge is vain 1 and useless. All our mis¬ 
eries and distresses are due to our ignorance of the soul. What else except 
the constant knowledge of the soul could be the means to remove this 
ignorance? The sole secret teaching of the entire spiritual literature is 
that one should be inclined to the soul. 

Right Conduct (samyak caritra) 

The fruit of the knowledge of reality is the refrainment from the vicious 
acts. And it alone is right conduct. The true meaning of ‘right conduct’ 
is to make one’s life pure, keeping it aloof from vices and moral defile¬ 
ments, and to help others strive for the good according to one’s ability. 
If a man follows instructions and teachings of the scriptures, it will help 
him very much in the practice of right conduct. Generally, right conduct 
is divided into two grades—right conduct for the mendicant and right 
conduct for the layman. Right conduct for the mendicant is called sadhu- 
dharma (the spiritual discipline for the mendicant). Right conduct for the 
layman is called grhastha-dharma (the spiritual discipline for the layman). 


1. dtrna va are ! drasiavyah srolavyo maniavyo nididhyasitavyah / dtmano vd are’, darianena 
sravanena matya vijhanena idam saruam viditam bhavati // 
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In the Jaina scriptures, we find detailed exposition of these two grades 
of the spiritual discipline. 

Spiritual Discipline for the Mendicant (sddhu-dharma) 

A man who performs acts beneficial to himself as well as to others is a 
sadku (a saint, a mendicant)’. And the life-long vow of absolute non¬ 
attachment, which he accepts, setting his eye on the pure and holy ob¬ 
jective of spiritual welfare is sddhu-dharma (spiritual discipline for the 
mendicant). It necessarily implies prior renunciation of all the worldly 
pleasures of wealth, woman, etc. and cutting off all the bonds of home, 
family and kin. The main and only object of his spiritual efforts is to 
subdue and conquer passions of attachment and aversion. Refraining 
from violence, refraining from lying of any sort, refraining from taking 
anything that is not given, refraining from sexual activities and refraining 
from possessions and attachment-for-possessions — these are the five 
major-scale vows. Observance of these five major-scale vows is the spiritual 
efforts constituting the life of the mendicant. Again, the prime charac¬ 
teristic of his life is the progressive curbing of the activities of mind, 
speech and body. His spiritual discipline is the life-long vow of universal 
brotherhood. Its fruit is liberation which, when negatively characterised, 
is the absence of all miseries, viz. birth, old age, death, mental distresses, 
physical pains and worldly troubles, and when positively characterised, is 
the infinite bliss. One can easily see how pure and luminous and at the 
same time how hard and difficult this sddhu-dharma is! But a man accepts 
and observes such a monastic discipline, only when he realises the 
emptiness of the worldly existence (transmigratory cycle) and consequently 
becomes free from all attachment to worldly pleasures as also experiences 
the awakening of irresistible aspiration for the attainment of liberation, 
that is, spiritual welfare and infinite bliss. 

Those who are not qualified for the monastic discipline can make their 
lives fruitful by observing the spiritual discipline meant for the layman. 
The first requirement to qualify oneself for this discipline is honesty in 
the earning of wealth, and morality and integrity in one’s behaviour and 
dealings with others. It is necessary for the layman to cultivate the quality 
of fearlessness on the strength of the faith in the existence of soul and 
to remain vigilant in the observance of proper self-control. Again, he 
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should avail of the benefits of the company of the spiritually advanced 
persons in order to keep burning the fire of spiritual fervour. 

Spiritual Discipline for the Layman (grhastha-dharma) 

In the Jaina scriptures and philosophical works, the term 'grhastha-dharma 
and ‘ sravaka-dharma' have the same meaning. A man and a woman who 
observe the grhastha-dharma are called ‘srdvaka and ‘ sravika respectively. 
The term ‘srdvaka' is derived from the verbal root 'sru' (to hear, to listen 
to). Those who listen to with interest the discourses on the path of spiritual 
welfare are ‘ sravakas ’ and ‘ sravikds The term ‘ upasaka' is also employed 
in the sense of srdvaka. In the works dealing with the spiritual discipline 
for the layman, there occurs the exposition of twelve vows. They are— 
gross vow of refraining from violence, gross vow of refraining from lying, 
gross vow of refraining from taking anything which is not given, gross vow 
of refraining from sexual activities, gross vow of limiting one’s posses¬ 
sions, vow of limiting the area of unvirtuous acts, vow of limiting the 
quantity of things that could be used once as also of things that could 
be used repeatedly, vow to abstain from harmful activities that serve no 
useful purpose, vow of remaining completely equanimous for a fixed 
period of time, vow of reducing for a limited period of time the limits 
of area set forth in the sixth vow ( digvrata ), vow of observing fast and 
living like a monk for certain days and vow of sharing with a deserving 
guest. Among them, the first five vows are called ‘anuvrata (atomised 
vows, minor-scale vows) as they are partial. Their nature of being partial 
and limited is suggested by the term 'sthula' (‘gross’) used as their qualifying 
adjective. 

Gross vow of Refraining from Violence (Sthula 
Pranatipataviramana) 

For violence the term ‘ prandtipata' is used here. It literally means ‘to 
destroy ( atipdta ) life forces (prana) of living being’. The term 'viramana' 
means refrainment. Thus, 'pranatipataviramana' means ‘refrainment from 
destroying life forces of a living being’. In short, it is refrainment from 
violence. Violence is committed in three ways—by doing the act oneself, 
by urging or forcing others to do it or by approving it done by others. 
Similarly, lying, etc. are committed in three ways. A man who produces 
certain things commits acts of violence, while producing them. And those 
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who use or enjoy those things, by doing so approve his acts of violence. 
Not only that, but they by using or enjoying those things directly or 
indirectly cause him to commit acts of violence while producing them. 
So, users or enjoyers of those things are defiled by violence involved in 
their production and trade. Not only the person who actually does the 
vicious or virtuous acts binds as a result the inauspicious or auspicious 
karmas, but also those who urge or force him to do those acts or those 
who approve his acts bind the respective karmas. Of course, it is possible 
that the mental state of the actual doer is more acute than that of the 
one who causes him to do the act or of the one who approves his act. 
But this is not the absolute statement. The mental state of the one who 
forces others to do the act is more acute than that of those who have to 
do the act helplessly under pressure. For instance, the degree of furiousness 
of an officer who forces a policeman to beat the accused is higher than 
that of the policeman who has to beat the accused helplessly. Similarly, 
the mental state of the person who praises, approves and strongly propa¬ 
gates the acts of violence is possibly more acute than the one who actually 
does them. Man being imperfect cannot know as to whose mental state 
is more acute. But this much is certain that all the three bind the karmas 
according to the acuteness of their mental states. 

Life forces are ten—three channels of activity, viz., mind, speech and 
body, five sense-organs, the duration of life, and respiration. To destroy 
or injure, through negligence or ill-will, one or more life forces of one’s 
own or of others is violence. From this follows that through negligence 
or ill-will to hurt the feelings of others, to insult others, to censure others, 
to speak ill of others behind their back, to cause fear or mental torture 
to others, in short, to do wrong to others or to wound their feelings is 
violence. Even in the absence of actual overt act of injuring the life forces 
of others, an evil act of violence is committed through mere entertaining 
ill-will or ill-thought. Lying, theft, dishonesty, cheating, and mental states 
of anger, greed, pride, jealousy, hatred, etc.,—all these are of the nature 
of violence and hence vices. Real cultivation or observance of non-vio¬ 
lence consists in being ever vigilant and engaged in the acts of purifying 
mind by removing those mental defects and bad thoughts. 

The following aphorism presents the definition of violence :'pramatiayogat 
pranavyaparopanam himsa *, that is, 'the destruction of life due to an act 
involving negligence is violence’. The term 'pramada' yields two mean- 
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ings: (1) mentai state of attachment and aversion and (2) negligence. So, 
to destroy life of a living being through passions of attachment and aversion 
is violence; and to destroy life of a living being through negligence is also 
violence. The mental state of attachment and aversion as also of negli¬ 
gence is internal violence (bhava-hirhsa). And the actual overt act of de¬ 
stroying life of a living being is external violence (dravya-himsd ). Internal 
violence is by itself violence of evil nature, whereas external violence is 
not by itself violence of evil nature but it becomes so only when it is 
associated with internal violence. 

For a householder total and absolute abstinence from violence is 
impossible. So, abstinence from violence for him is shown as limited and 
partial in the Jaina works on ethics. The types of limitations allowed are 
evident in the following statement of the vow: ‘I shall not kill with de¬ 
termined intention 1 the gross (i.e., mobile) living beings when they are 
innocent’. Now let us understand the statement and thereby the limit- 
actions. The one-sensed living beings, viz. earth, water, fire, air and plants 
are immobile; they are the things a householder uses once or repeatedly 
and in his daily life their constant use is inevitable. So, in his vow of non¬ 
violence, he is not required to refrain from killing them. This is the 
reason why the statement of his vow contains the words ‘I shall not kill 
the gross (i.e., mobile, i.e., two-sensed, etc.) living beings’. This is how his 
vow of non-violence is made narrow and limited by leaving out the one- 
sensed living beings from its purview. But there is a possibility of killing 
even the gross (mobile, i.e., two-sensed, etc.) living beings like ants, etc. 
while constructing a house, performing agricultural activities, digging 
wells, step-wells and ponds, etc. So, it will not do to put the mere words 
‘I shall not kill the gross living beings’ in the statement of his vow. 
Therefore, the words ‘with determined intention’ are inserted in the 
statement of his vow. Thus, now the statement is: ‘I shall not kill with 
determined intention the gross living beings’. The killing of the gross 
living beings that takes place in constructing a house, performing agri¬ 
cultural activities, digging wells, etc. and performing acceptable and al¬ 
lowed occupations is not done with determined intention. Hence it does 
not go against the householder’s vow of non-violence. Again, there arose 
a problem. In a difficult situation, he has to kill with determined inten- 

1. pahgukustikunitvddi drstua himsaphalam sudkih / 
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tion the guilty while defending himself and others. He is allowed to do 
so. So, in the statement of his vow the words ‘when they are innocent’ 
are inserted. Now the complete statement of a householder’s vow of non¬ 
violence is formulated thus: ‘I shall not kill with determined intention the 
gross (mobile) living beings when they are innocent’. 

Let us simplify the above exposition. The living beings are divided into 
the mobile and the immobile. A householder cannot take a vow to refrain 
from killing the latter. Regarding the mobile living beings, there is the 
killing of them with determined intention or without determined inten¬ 
tion. He cannot take a vow to refrain from killing the mobile living beings 
without determined intention. Again, regarding the killing of the mobile 
living beings with determined intention there is the killing of the guilty 
or the innocent. Here too he cannot take a vow to refrain from killing 
the guilty mobile living beings with determined intention. 

From the above discussion it follows that the gross violence is of four 
types: (1) intentional violence ( sankalpi himsa), (2) violence involved in 
the ordinary daily acts of a householder ( arambhi himsa), (3) violence 
involved in occupations and industries ( udyogi himsa) and (4) return of 
violence in self-defence ( virodhi himsa). In cases where the act of violence 
to an innocent living being is actuated by an intention to injure it, we 
have the first type of violence (i.e., sankalpi himsa). Killing of the mobile 
living beings that takes place in spite of utmost care and vigilance on the 
part of a householder while performing his daily acts of sweeping the 
floors of shop and house, washing his clothes, lighting up his oven, cooking 
his food, ploughing his field and so on is the second type of violence (i.e., 
arambhi himsa). Violence involved in the acts of earning wealth is of the 
third type (i.e., udyogi himsa). In defence of one’s own self as well as others 
against the violent attacks of a wicked person if a householder has to kill 
him, the violence committed is of the fourth type (i.e., virodhi hiihsa). 

Of the four types of violence one should give up the first type of 
violence, i.e., intentional violence. Of the remaining three types of vio¬ 
lence, the second and the third types of violence, i.e., arambhi and udyogi 
himsa are naturally and necessarily associated with the life of a house¬ 
holder. And on rare occasion he is constrained to take recourse to the 
fourth type of violence, i.e., virodhi himsa. 

The difference between arambhi himsa and sankalpi hiihsa is as follows. 
In arambhi himsa the main objective is to accomplish the acts of one’s daily 
life, viz. cooking the food, performing agricultural activities, etc. In ac- 
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complishing these acts, no doubt living beings are killed, but the house¬ 
holder does not directly kill them. This means that he does not kill them 
intentionally, but performing his daily acts they are being killed without 
his intention to kill them. On the other hand, in the intentional violence 
{sankalpi hithsa ) the main objective is the killing of living beings. There 
the act of killing is done intentionally. The killing done with intention 
is intentional violence. In a difficult situation, when one is violently at¬ 
tacked by a wicked person, the former is constrained to kill the latter with 
determined intention. But this intentional killing has a just cause. Hence 
it is differentiated from the intentional killing without a just cause (sankalpi 
hiritsa), it is recognised as an independent type of violence and given a 
separate name ‘virodhi himsa , and it is not to be avoided in the obser¬ 
vance of the householder’s vow of non-violence. 

It goes without saying that violence committed without intention through 
mere negligence or carelessness should be avoided. 

It is necessary to say something about the purpose of inserting the 
adjective ‘innocent’ in the statement of the householder’s vow of partial 
or limited non-violence. If a wicked tyrant does not stop his oppressive, 
wrong, unjust and outrageous acts by non-violent means, a householder 
is free to resist and oppose him properly by other means and in doing 
so he does not do any harm to his vow of non-violence. On the contrary, 
it is his duty to do so. In such difficult times under special circumstances 
if even a monk becomes ready to take proper steps for the good of the 
people, his decision and consequent action are considered to be fair and 
just. 

Entire universe is tightly filled with living beings. So, every activity 
involves violence. Though there does occur inevitable violence in the 
performance of activity, a man remains untouched by the defilement of 
violence provided his mind is permeated through and through with the 
feeling of non-violence and he undertakes activity with utmost care and 
vigilance. On the other hand, a negligent and careless person is soiled 
with the defilement of violence on account of his negligence and care¬ 
lessness even though he may not actually commit violence (gross vio¬ 
lence), while doing careless activity. 

No activity is free from violence. This is the reason why more emphasis 
is laid on the renunciation of activity. The following seems to be the logic: 
Every activity involves violence. From this follows the principle—the less 
the activity performed, the less is violence committed. But how can we 
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afford to reduce the activity of duty or the activity meant for the (spiri¬ 
tual) welfare of the people, simply in order to reduce violence in this way? 
We should not reduce such activity simply for fear of violence. No doubt 
the killing of or injury to living beings which is inevitable and natural in 
sustaining the body is committed without intention, while conducting 
such activities even with proper care, vigilance and discretion. But that 
defect of violence which we incur is very negligible. Not only that, but 
that very little defect melts away in the vast rushing stream of good and 
wholesome acts of duty. 

Moreover, is it certain that by renouncing activity one will be free from 
violence? Mind is not bound to become calm simply by renouncing overt 
activity. It is possible that mind is excessively perturbed even when the 
body is inactive. Though on one side control over body is very great, yet 
on the other side furiousness of mind is so great that it may bind karmas 
causing birth in terrible hells. To illustrate this point, the Jaina works 
relate the well-known stories of Prasannacandra Rajarsi, etc. 

And if one concedes the activity of eating, drinking, etc., why should 
one stop the activity meant solely for social good and welfare as also the 
activity which duty demands? 

Bondage and liberation depend on the mental states. Good and whole¬ 
some mental states direct the body to do good and wholesome acts. So, 
the important point one should bear in mind is that one should keep 
one’s mind ever vigilant in order to prevent evil thoughts and feelings 
from stealthily entering the mind. Members of the society are required 
to perform such activities as are necessary for its maintenance and sus¬ 
tenance as well as for its happiness and comforts. And though there is 
no intention to kill or injure living beings, violence (external violence) 
is no doubt committed in such activities. So, in what way one should 
conduct such activities if one is required to conduct them for the hap¬ 
piness and comforts of the society? According to the Jaina works on 
religious conduct, the answer to the question is that if these activities are 
conducted with such care and vigilance that all avoidable and unneces¬ 
sary violence is assiduously refrained from, then whatever violence that 
may take place in those activities should not be regarded as defilement 
and of evil nature. But if these activities are conducted without taking 
proper care for refraining from avoidable and unnecessary violence, then 
that violence due to carelessness and negligence becomes defect and 
defilement. In this case, if there may not be any external violence in the 
overt activities, even then on account of carelessness and negligence with 
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which the activities are performed, the doer does incur the defilement 
of (internal) violence. 

What is proper care? How can one decide that the care is proper? This 
depends upon the circumstances under which one conducts one’s activi¬ 
ties. It is quite obvious that a farmer while conducting agricultural activi¬ 
ties in his field cannot observe that much care which a saint in his her¬ 
mitage observes while conducting hermitage activities. All agree that while 
conducting agricultural activities many small living beings are injured or 
killed. Yet to prevent the calamity of great and terrible violence on ac¬ 
count of the lack of agricultural products, it becomes our (farmers’) 
inescapable duty to produce corns in the fields. 1 Violence committed on 
such occasions is considered to be very little, negligible and pardonable. 
If the activities involving violence are done with the sole objective of social 
welfare, then those activities turn good, wholesome and praiseworthy. 
Problem of the determinants of the different scales of violence is treated 
of in the third chapter of this book. 

As for the householder it is not possible to abstain from the violence 
of the one-sensed beings, his vow of non-violence concedes the violence 
of the one-sensed beings. Yet he is required to avoid as far as possible 
the unnecessary violence of the one-sensed beings too. Again, in deter¬ 
mining as to which living beings are to be considered innocent or guilty, 
one should use one’s discretionary faculty. It is not proper to consider 
a snake or a scorpion to be guilty, simply because it has bitten us or our 
relatives. So, it is not proper to kill a snake or a scorpion that bites us 
or our relatives. Man’s mind should be full of compassion and universal 
love. With his discretionary power he should weigh benefits and harms 
possible in each and every act he is going to perform. And only afterwards 
he should undertake any activity. The essence of humanity is good will 
towards all creatures. 

Gross Vow of Refraining from Lying (Sthula Mrsavadaviramana) 
For the householder who cannot vow to refrain from subde falsehoods 


1. Ananda, etc. were the ten well-known direct lay-disciples of Lord Mahavira. They had 
taken twelve vows of the householder. In the vow oflimiting one’s possessions, they 
had conceded to possess 500 ploughs, 500 carts for journey from country to country 
and 500 other carts for carrying load of grass, grains, sticks, etc. to places like home, 
etc.; again, some of them had one vraja (1 vraja = 10,000 cows), some four, some 
six and still some eight. See Upasakadasasiilra. 
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too, there is a second vow of refraining from gross falsehoods. This is the 
vow of not telling lies about human beings, viz. a bride, a bridegroom, 
etc., about animals, viz., a bullock, a horse, a cow, a buffalo, etc., and 
about land, viz., houses, buildings, fields, trees, orchards, gardens, etc. 
This vow includes refraining from misappropriating the deposits left with 
one, bearing false witness in or out of court, and forging fake documents.' 
The observer of the vow should specifically bear in mind that if he prac¬ 
tises treachery and fraud in business and under temptation indulges in 
boasting and spreading rumours, he puts his religion to shame and makes 
it an object of despise, mockery and ridicule. He should not forget that 
breach of confidence or trust and giving wrong advice are great sins. In 
short, he should understand that the secret of earning wealth is honesty 
and morality. And in morality lie the roots of one’s own happiness, peace, 
mental health and also of others’ welfare. 

Those who observe this vow are trusted and liked by the people. 

Gross Vow of Abstaining from Taking anything 
that is not given (Sthula Adattadanaviramana) 

For the householder who cannot abstain from subtle acts of theft, there 
is a vow of abstaining from gross acts of theft . 2 The taking, with intent 
to steal, of objects which are not given by their owners is an act of theft. 
The householder should refrain from house-breaking, pick-pocketing, 
smuggling, buying or accepting stolen property, using false weights and 
measures, secretly adulterating commodities or substituting inferior ones 
for the original. He should not sell things at inequitable prices, i.e., 
practise black marketing, pick up things lost or forgotten by their owners, 
misappropriate deposits left with him, take away the wealth hidden by its 
owner, evade taxes and steal another person’s property. He should not 
stealthily introduce changes in documents in his own favour, use another 
person’s writings as his own (plagiarise) and declare the philanthropic 
work done with another person’s money as his own. To abduct a man, 
his child, wife or daughter is the heinous type of theft. The householder 
should not commit such an act of theft. He should not do any act of theft 

1. kanyagobhumyalikam nyasdpaharanam tatha / 
kutasdksyam ca pahceti sthulasaiydny akirtayan// 

— Yogasdstra, Acarya Hemacandra, 11.54 

2. patitam vismrtam nastam sthitam sthapitam ahitam/ 
adattam nddadita svam parakiyam kvacit sudhih// 

— Yogasdstra, Acarya Hemacandra, 11.66 
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that is punishable by the state and lowers him in the eyes of the people. 
Even an ordinary act of theft committed by man proves him a liar and 
dishonest person, makes him a target of public censure and his vow an 
object of ridicule, and shakes the faith of others in religion. The observer 
of this vow should always remember this. 

The result of the observance of this vow is that you are trusted, and 
in that way you prosper. Also the character is developed. If the choice 
not to steal is not made, or if it is soiled, then the result is untrustworthiness, 
also there is legal punishment, also you cannot carry out your ideas on 
account of not being trusted. 

Gross Vow of Refraining from all Illicit Sexual Contacts 
(Sthiila Maithunaviramana) 

This vow means to avoid any sexual contact with the wives of others. It 
covers even the avoidance of sexual contacts with harlots, widows and 
unmarried women. All sexual contacts, except the moderate' ones, with 
one’s own wife should also be avoided 2 . Similarly, a woman should avoid 

1, Moderate sexual contact generally means sexual intercourse undertaken with the objective 
of saving and protecting the valuable semen, that is, with the objective of not unnecessarily 
wasting it, and with the sole intention of procreation. Use of semen is not limited to 
procreation alone. It can also be used specially in enhancing the mental and bodily 
energy, in developing will-power and in preserving health, in short, in achieving the 
bodily, mental, material and spiritual progress. Blinded by sexual infatuation, man who 
indulges in excessive sexual activities invites ruin of his body and mind and this, in turn, 
makes him unfit for the enjoyment of material happiness as also for procreation; not 
only that but it (=excessive indulgence in the sexual acts) also destroys will-power which 
is absolutely necessary for the accomplishment of any act—even for the attainment of 
liberation—and throws him into the deep dark valley of degradation. Semen has creative 
power and its use can be made in noble acts other than procreation. Those who are 
engaged in study or creation of scientific and literary works and in the service of man¬ 
kind, or those who are engrossed in meditation of the highest goal, in finding out the 
paths leading to it and in living a life in accordance with them have no time at all to 
think of sex. And it is such great men who can completely refrain from all sexual acti¬ 
vities. To control any power (sex urge is also a power), the unfailing means is not its 
suppression. Like a spring the suppressed power springs up with great force. The true 
and unfailing means to control it is to divert it into the beneficial and wholesome acts, 
that is, to sublimate it. This is like channelising or diverting the rushing waters of flood 
into the canals before they play havoc in destroying lives and property. If it is not 
diverted in other elevating and noble acts, then in its flood one wall be dragged away 
and drowned. 

2. sandhatvam indriyacchedam viksyabruhmaphalam sudhih/ 

bhavet svaddrasantusto'nyaddrdn vd vivarjayet// — Yogasdstra, Acarya Hemacandra, 11.76 
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ali sexual contacts with all rnen except her husband. 

Vow of Limiting Ones Possessions ( Parigrahaparimana) 

Desire has no end. It is limitless. In this vow there is an attempt to control 
it, to limit it. Possession of land, houses, silver, gold, diverse commodities, 
grains, livestock and furniture is called external possession. The attach¬ 
ment to and delusion of these things is internal possession. To weaken 
this internal possession which is of the nature of defilement and defect, 
it is necessary to limit properly the external possession. Of the things 
owned by him, if a man keeps some for the use and enjoyment of his 
own self, his family members and his dependents, he is regarded as having 
internal possession to the extent and limit of those things alone. But if 
all other things possessed by him are kept free for the use of others and 
given to them when they are needed by them, then with regard to these 
things he is not regarded as having internal possession; on the contrary, 
he is looked upon as their trustee. It is so because, he has no attachment 
or delusion for them and keeps them with him simply for the benefit of 
others; he is like an honest keeper or care-taker. 

If a man has a burning desire to amass much wealth so that he can 
indulge in the enjoyment of worldly pleasures, he has great possession 
(internal), even though he is penniless. It is to be remembered that if 
there is in anyone’s mind even a trace of attachment for worldly things 
or even the slightest desire to possess them, then he has internal posses¬ 
sion, even though he may live in a forest, naked and destitute of all gross 
things. Excessive accumulation of riches is a sin and to have such a desire 
is a sin of equal measure. The attachment or desire for the gross things 
that answer the ordinary necessities and comforts of life is no doubt 
internal possession. But as this internal possession is invariably and inevi¬ 
tably associated with the state of a householder and as it involves no 
unnecessary harm to others, it is not regarded as a vice. 

Ordinary necessities and ordinary comforts of life mean those neces¬ 
sities and comforts which a man who is neither too rich nor too poor can 
peacefully use and enjoy. It is generally observed that it is this middle state 
where contentment and peace find scope and place, and again it is this 
middle state which is conducive to self-development and spiritual welfare. 
If such a contented gentleman happens to earn much wealth as a result 
of his past wholesome and good acts, he will surely not add it to his 
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possessions, but on the contrary, utilise it in the uplift and welfare of the 
people. 

A man who has sufficient means of his livelihood and hence free from 
all the troubles of earning, should not remain inactive and idle. Inactivity 
or idleness is bad and harmful to life He should engage himself in the 
work of social welfare according to his ability. Such industrious life will 
prove beneficial internally and externally as also bring good to him and 
to others. If he who has wealth sufficient for his livelihood wants to 
continue his business for sheer joy, he should do so honestly and what¬ 
ever gains he makes in business he should spend in the acts of social 
welfare. He should consider himself not as an isolated and independent 
individual but as a part or unit of the society, and from this standpoint 
he should perform good acts beneficial to himself as well as to others. 
When there is decrease in the degree of attachment and feeling of 
mineness for the possessions, greed is controlled effectively and the interest 
in the vicious activities, viz. violence, etc., necessarily involved in accumu¬ 
lating wealth becomes weak instead of getting strong. If a man does not 
set limits to his possessions, then greed and desire will press him greatly 
to involve himself into all those vicious activities necessary for accumu¬ 
lating wealth. This will degrade and defile his soul as he is carried away 
by passions. This fact points to the necessity of the observance of this vow. 
Proper control of desire results in decrease of anxiety and tension invari¬ 
ably associated with wealth and possession . 1 And the less the anxiety and 
tension, the more is mental peace and the more can one avail of the 
benefits derivable from benevolent works, study and devotion to God. 
The practice of religion, that is, observance of this vow brings him spiri¬ 
tual good and welfare. 

If this vow of limiting possessions is accepted as a social outlook and 
as a social philosophical doctrine, all turmoil due to communism and 
socialism will subside. 

Vow of Limiting the Area of one’s Unvirtuous Activities (Digvrata) 

There are ten directions—the four well-known directions, viz. east, west, 
north, south; the four intermediary directions, viz. isdna, agneya, nairrtya, 


1. asantosam avisvasum arambham duhkhakdranam/ 

matvd muTchdphalam kuryat pangrahaniyantranam//—Yogasastni, IE. 106 
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varyavya ; the upward direction over one’s head and the downward direc¬ 
tion under one’s feet. This is the vow to limit the distance in all the ten 
directions, up to which and not beyond which the vower will undertake 
unvirtuous activities. Thus, the purpose of the vow is to limit the area of 
different activities. The vower limits the area in which and not beyond 
which he will move, conduct trade and business, give his daughter in 
marriage or accept in marriage someone’s daughter for his son; again, 
he will use things produced in that much area only. To check the 
unimpeded spread of desire, to save oneself from the unvirtuous activities 
that are likely to spread beyond the limited area in the absence of the 
vow and to give one scope to perform one’s duty towards one’s neighbours 
are the objectives of the vow. If the vow is observed, much of the both¬ 
eration and hubbub will be lessened, tranquillity and peace will be gained 
and there will be considerable increase in the scope for all-round self¬ 
development and spiritual welfare. 

Vow of Limiting the. Quantity of Things One Will Use 
(Bhogopabhogaparimana) 

There are two types of things, viz. bhoga and upabhoga. Bhoga things are 
those that can be used only once, viz. eatables, water, etc. Upabhoga things 
are those that can be used repeatedly, viz. clothes, etc. Thus, this vow 
means to limit their quantity, to refrain from keeping those things more 
in number than the necessarily required. So, it is a self-imposed restric¬ 
tion as to the number of things to be used. He who practises it knows 
how much restraint is put on the free play of desire by its observance. 
This vow covers the prohibition of forbidden food and drink, viz. meat, 
wine, etc. which are not necessary for living, but, on the contrary, harmful 
to life and degrading to soul. Similarly, it is also understood that the 
vower should abandon things of both the types, whose use possibly in¬ 
volves much violence and evil. A householder adopts such renunciation 
with a view to making progress on the path of peace. So, this vow requires 
him to abandon even such professions as involve much evil and cruelty 
to animals. A man who discriminates the good from the evil always chooses 
lesser evil when he is constrained to choose between two evils. 

Man has no control over his desire. This is the reason why India is 
suffering from acute unemployment, terrible price-hike and unbearable 
troubles. While on the one side there are mountains of unnecessarily 
accumulated wealth and useless huge expenditures in the display of one’s 
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riches as also in the excessive and even perverse enjoyment of sensual 
pleasures, there is, on the other hand, a deep dark valley of poverty 
engulfing the vast population of the country. In this terrible disparity, life 
forces of the people get dried up and even the independent and free 
country gets ruined. If all observe proper equanimity and restraint in the 
use of things, all the struggles for the means of livelihood will end, and 
strifes and tensions will be removed, all the disparity will disappear and 
all-encompassing equality will arise. And, as a result, lives of all will be 
permeated with joy and happiness. The objective of this vow is to make 
all happy and to divert them to the path of humanity—of course, its 
leaning towards spiritual welfare is quite evident. 

Vow to Abstain from Purposeless Harmful Activities 
(A narthadandaviramana) 

In Sanskrit, this vow is called anarthadandavirali. The term * anarthd' means 
purposeless, aimless, unnecessary, etc. And the term ' dandd means harm¬ 
ful, bad, evil activities. Thus, the term ‘anarthadandd means unnecessary 
and purposeless harmful activities. And refraining from such activities is 
anarthadaridavirali. A householder cannot avoid those acts of violence 
which are connected with his ordinary daily activities, nor can he avoid 
violence which is involved in agriculture, business or industry; again, on 
some special occasion in self-defence or to save others he has to kill the 
violent attacker. For him it is necessary to undertake proper activities to 
earn money for the maintenance of his family as also for accumulating 
some possessions. Thus, his life is full of unvirtuous activities. Yet the 
observance of the already mentioned five minor-scale vows as also of the 
other supporting ones constitutes the path of liberation. Taking into 
account the unvirtuous activities which are invariably and inevitably as¬ 
sociated with the householder’s life or which have to be performed to 
fulfil his duties as a householder or which are occasional but necessary, 
the Jaina thinkers have wisely advised through the present vow that one 
should not do unnecessary and purposeless harmful activities. This is the 
essence of the vow. But what are the unvirtuous activities that could be 
regarded as unnecessary and purposeless? To answer the question is 
difficult. Is it not easy to prove one’s unnecessary and purposeless 
unvirtuous activity necessary and purposeful? So, how can it be possible 
to pinpoint certain unvirtuous activities as unnecessary' and purposeless 
when the life itself is full of struggles and passions? Therefore, the Jaina 
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thinkers have attempted to give some idea of unnecessary and purpose¬ 
less harmful unvirtuous activities, simply by giving broad instructions. 
They state: 

(1) One should not give harmful advice: If a man who has gone deep 
into the vices (vyasanas) like drinking wine, taking intoxicating drugs, 
smoking, gambling and so on advises others to take them, then that 
advice is purposeless and harmful. Instead of superimposing good qualities 
on them, he should point out their real defects. To say good words in 
their praise and carry on their propaganda is the purposeless harmful 
activity. A householder has to teach others certain things very useful in 
life. He has to teach how to cultivate land, how to cook food, how to plan 
a house, how to sew clothes, etc. If he generously teaches these useful 
subjects to those who really want to learn them, he is not violating the 
vow. His advice and instruction could not be regarded as purposeless 
harmful activity. Noble-minded generous persons consider the entire world 
to be their family. 1 This means that to give advice and instructions with 
good motive to others for their benefit in such matters as are socially and 
practically useful is not a purposeless harmful activity. But to give advice 
to others about evil activities in which they are already engaged, to give 
vain and needless advice, to give advice merely out of garrulity, to give 
advice that leads a man astray, to give advice which stimulates others to 
pursue perverse sensual pleasures, to give advice concerning methods of 
livelihood involving wrong doings—all these are cases of purposeless 
harmful activities. 

(2) One should not give means of destroying life to others: This means 
that if a man gives a knife to sharpen a pencil and fire to cook food, that is 
not a purposeless harmful activity. But to give a knife to kill or harm 
somebody and fire to burn somebody or his property, that is certainly a 
purposeless harmful activity. It is narrow-mindedness to give these things to 
one’s relatives only with a view to helping them and to refuse to give them 
to others. It displays harshness of one's heart to refuse to give fire to a 
stranger to cook food. One should always remember the above-mentioned 
wise saying that the noble-minded generous persons regard the entire world 
as their family. The entire world where we live inter-dependently should be 
the field for our beneficial and good activities. When somebody has violently 
attacked an innocent man, to give the latter a weapon to defend himself 


1. udaracaritanarh tu vasudhaiva kutumbakam / 
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against the attack or to give it to another person whose sole intention is to 
save the life of that innocent man is not a purposeless harmful activity. But 
to give a weapon to the violent attacker to perpetrate violence over others is 
surely a harmful activity beneficial to none. 

(3) One should not yield to harmful contemplation: To think continu¬ 
ously of doing harm to others, to yield to evil brooding over unjust means of 
accumulating wealth, to caress the ideas of sensual pleasures and to think 
vainly of one's miseries and misfortunes are the purposeless harmful 
activities. Vain and sorrowful thinking about the contact of the undesirable 
things, separation of the desirable ones and pains of the diseases comes 
under the head of purposeless harmful activities. Vain brooding over 
business worries is no doubt a purposeless harmful activity. Rut proper 
thinking about one’s business is not a purposeless harmful activity. Similarly, 
proper thinking about family management is not a purposeless harmful 
activity. Moreover, our thinking about the victory of the just and righteous 
persons like Rama as also about the defeat of the unjust and unrighteous 
persons like Ravana is not a purposeless harmful activity. Again, thinking 
about the ways and means of protecting justice and destroying injustice 
could not be regarded as purposeless harmful activity, because it is very 
useful for the uplift and welfare of the society. Similarly, proper thinking as 
to how to get rid of the contact of the undesirable things as also how to attain 
the company of the desirable ones could not come under the head of the 
purposeless harmful activities. Nor can we regard our thinking about the 
cure of the diseases and recovery of health as a purposeless harmful activity. 

(4) Thoughtless behaviour: Thoughtless activities like aimlessly digging 
the ground and igniting fire, etc. are purposeless harmful activities. While 
walking, to strike a standing animal with a stick is a foolish purposeless 
harmful activity. One should consciously avoid such purposeless harmful 
activities. To refrain from killing the immobile, i.e., one-sensed living beings 
is not included in the minor-scale vow of non-violence, yet their unnecessary' 
and purposeless killing comes under the head of purposeless harmful 
activities, hence one should avoid it. Lying, etc., of insignificantcharacter are 
not prohibited in the concerned minor-scale vows, but under the present 
vow householders are warned against committing them too. This vow 
prohibits joking which hurts others. It prohibits back-biting and talking ill 
of others. Watching theatrical representations, dances and other public 
shows, which arouse sex passion are to be avoided as far as possible. Activities 
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like going for a walk for fresh air, doing proper bodily exercises which are 
conducive to health are as useful and good to body and mind as are proper 
food and drinks; these could not be brought under the head of purposeless 
harmful activities. To remain clean, to maintain cleanliness, to undergo 
proper treatment for the cure of a disease and to do any act within proper 
limit and under decorum for the innocent entertainment and joy could not 
be regarded as purposeless harmful activities. To remain unclean and to 
make and keep surroundings dirty is togive way to violence, because by doing 
so one unnecessarily breeds too many insects. 

It will be proper to point out at this juncture that one can maintain 
one’s body well by vegetarian diet. So, to eat meat for relish and bodily 
growth is surely a purposeless harmful activity. Not only that, but it is also 
a form of intentional violence (sahkalpi himsa) which a householder 
should avoid completely and at all cost. 

Vow of Remaining Completely Equanimous 
for a Fixed Period of Time (Samdyika) 

This vow consists in sitting at one place and on one seat for 48 consecutive 
minutes in a peaceful mental state, not allowing the passions of attach¬ 
ment and aversion to rise in the mind. For this period of time, the vower 
contemplates on the nature of self, examines as to how much purity of 
life he has attained, reads the true religious works showing the path of 
self-development and spiritual evolution and concentrates on the supreme 
(i.e., liberated) soul. 

Vow of Reducing for a Limited Period of Time the Limits 
of the Area Set Forth in the Sixth Vow (Desavakasikavrata) 

This vow means to reduce for a day or for a fixed period of time the limits 
of the area set forth by the vower himself in the sixth vow for the unvirtuous 
activities, and similarly to suppress or contract the concessions he himself 
has kept while taking other vows. The objective of the present vow is to 
increase the refrainment from the unvirtuous activities. 

Vow of Observing Fast and Living Like a Monk 
for Certain Days (Posadhavrata) 

The term ‘ posadha ’ is derived from the Sanskrit verbal root ‘pus meaning 
to nourish, to foster, to support, to cause to grow, to develop’. So, the 
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term ‘ posadha means that which nourishes, fosters, supports the sou! or 
its natural qualities. In this vow, the vower observes a fast or takes only 
one meal a day and like a monk remains engaged in the religious rites 
for 4 or 8 praharas (one prahara - approximately 3 hours). The objective 
of this vow is to make the householder relish the nectar of the life of total 
refrainment from all evil activities, keeping him away from the hubbub, 
troubles and anxieties of the worldly life. In this vow, the vower observes 
total abstinence from sex activity before he undertakes religious rites and 
performs them according to proper procedure. The time left out by these 
rites is utilised in the study and discussions elevating and ennobling the 
soul. 

Vow of Sharing with Deserving Guests (Atithisamvibhaga-vrata) 

To offer necessities of life (food, medicine, etc.) to the saintly monks who 
having renounced the householder’s life have adopted the life of renun¬ 
ciation characterised by total refrainment from evil activities and live on 
begging alms, as also to the benevolent noble persons engaged in the 
service of the people is the meaning of the present vow. The vow also 
means to give proper help to the miserable and the poor. 

Of the twelve vows, the first five vows are called anuvratas (atom-scale 
vows), because compared to the mahavratas (great vows) of the monk they 
are very small. The next three vows are called gunavratas, because they 
help, support and strengthen the anuvratas. The term 'guna' is here used 
in the sense of help, support. And the four vows enumerated after them 
are called siksavratas. They are so called because they are spiritual exer¬ 
cises of a ritual sort. 

If a householder has no strength and energy to take all the twelve vows, 
he can take as many as are possible for him to observe. 

Now let us know about samyaktva which is the basic foundation of the 
final accomplishment of religious practice. It means self-faith purified by 
discretionary power of thought. 

Samyaktva 

The literal meaning of the term ‘ samyaktva ' is rightness or goodness. But 
in the present context what does rightness or goodness mean? It means 
integrity or purity. But integrity or purity of what? Of inclination, attitude, 
outlook. So, here the term ‘ samyaktva ’ conventionally conveys the sense 
of integrity or purity of inclination, attitude, outlook. That is, integrated 
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or pure inclination, attitude or outlook towards the essence is called 
‘samyaktva'. But the essence of what? Essence of spiritual welfare. When 
the inclination towards the essence of spiritual welfare is integrated, right 
or pure it is called samyaktva. On the attainment of this spiritually benefi¬ 
cent inclination, all fanaticism, strong attachment to one’s views, narrow¬ 
mindedness and sectarianism are removed; and strong manifestations of 
passions subside and calm down. Right inclination arouses the pure desire 
to acquire knowledge and in its light we gain understanding that reality 
is not absolute but relative, not one-sided but many-sided. As a result of 
this, synthetic and synoptic outlook is developed. This, in turn, leads to 
the rise and development of equarymity purified by discretion. 

Another term for samyaktva is ' .amyagdarsana'. It too has the same 
meaning. The simple meaning of both these terms is right faith. Right 
faith is not blind faith, but the faith resulting from the use of discretion¬ 
ary power of thought. Blind faith is thoughtless faith which is without the 
understanding of the universal law of cause-effect relation, whereas right 
faith is the faith resulting from the use of discretionary power of thought 
and accompanied by the understanding of the truth of the universal law 
of cause-effect relation. In the faith which is purified by logic and which 
stands to the scrutiny of reason, there can be no such element as can be 
objected to by the intellect or as cannot stand to the light of the intellect. 
Such a faith is an inclination or attitude having special strength. This 
strength is the strength of discretionary faculty, which enables us to dis¬ 
criminate the good from the evil, what is worthy of acceptance from what 
is worthy of rejection, and what is beneficial from what is harmful. The 
faith wedded to this strength is the firm faith in the right path leading 
to liberation or the spiritual good. This is what the Jaina thinkers cal! 
samyagdarsana or right faith. As soon as right faith makes its appearance, 
whatever little knowledge — be it little scriptural knowledge, ordinary 
intellect or limited learning—the soul possesses, turns into right knowl- 
edge (samyagjndna) Right faith is of the form of discretionary insight. Its 
rightness determines the rightness of knowledge. In other words, right¬ 
ness of knowledge depends on the rightness of faith. By knowledge we 
know things. But the discretionary insight (right faith) imparts purity to 
such knowing. On the basis of right faith and right knowledge, conduct 
(right conduct) is cultivated; and at last, as a result, liberation is attained. 
This has been expressly stated by Maharsi Umasvati in the first aphorism 
of his Tattvdrthasiitra. The aphorism in point is: ‘ samyagdarsana-jnana- 
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caritrani rnoksamdrgafi, that is, ‘right faith (inclination, insight), right 
cognition and right conduct—these three combined are the means of 
liberation.’ 

As stated above, right faith (inclination, outlook) is the strong and firm 
foundation of good conduct. It is so because right or good conduct is 
cultivated on the basis of right faith. ‘As is the faith, so is the world’. 
However great may be the development of knowledge or intellect, but if 
the faith (outlook, attitude or inclination) is wrong, evil or perverse, that 
knowledge or intellect will be misused. And if the faith is right, good or 
wholesome, whatever little knowledge be there, it will be used rightly. It 
is faith that directs knowledge this way or that way. So, the question of 
its rightness or otherwise is of utmost importance. 

If the faith is right, both the knowledge and the conduct will become 
right. And if it is wrong, both the knowledge and the conduct will become 
wrong. Therefore, it is accorded the first place in the enumeration of the 
means of liberation and considered supreme among them. This is the 
reason why Maharsi Umasvati mentions it first in the aphorism which 
enumerates the three means of liberation. This shows that rightness of 
knowledge and conduct depends on the rightness of faith. 

It is not that right faith (inclination or attitude) is gained only through 
the study of philosophy or scriptures. Any person belonging to any coun¬ 
try, caste or creed, or even if he be dull-witted and illiterate 1 , can gain 
it, provided his soul, i.e., his heart is soft, compassionate and friendly 
towards all living beings. Some good persons gain it without the help of 
external conditions like instruction, etc. In other words, in them it mani¬ 
fests itself spontaneously or naturally, i.e., merely on account of internal 
contemplative thought or spiritual capacity. On the other hand, some 
require external aids like instruction, etc. for its manifestation. 

Some practical matters about right faith (attitude) are given below: 

yd deue devatabuddhir gurau ca gurutamatih/ 

dharme ca dharmadhi suddha samyaktvam idam ucyate // 2 

Translation: To regard, with pure intellect, real God as real God, real 

teacher as real teacher and true religion as true religion is right faith. 

In other words, a person possessed of right faith (attitude) has the 


1. Even some fortunate animals can also attain it. 

2. Yogasastra, Acarya Hemacandra, 11.2. 
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power to discriminate true God from false God, true teacher from false 
teacher, and true religion from false religion. He can easily identify true 
God, true teacher and true religion. It is so because he has right stan¬ 
dards to determine true God, true teacher and true religion. He has no 
misconceptions, nor preconceived wrong notions regarding God, teacher 
and religion. 

Let us here recall the essential characteristics of God, teacher and 
religion. 

Essential Characteristics of God 

Call him God or Highest Soul, the meaning is the same. The character¬ 
istics of God or the Highest Soul have already been shown. The following 
verse, while describing the nature of God, states: 

sarvajho jilaragadidosas trailokyapujitah / 
yathasthitarthavadi ca devo’rhan paramesvarah // 

Translation: That (embodied) soul who is omniscient, free from all 
defilements like attachment, aversion, etc., worshipped by all the three 
worlds and preaches reality as it is, is called God. 

Essential Characteristics of the teacher 

mahavratadhard dhird bhaiksamatropajivinah / 
samayikasthd dharmopadesaka guravo matdh //' 

Translation: The saints who observe five great vows, viz., non-violence 
etc., 1 2 are adorned with spiritual quality of calmness and firmly estab¬ 
lished in equanimity, live on begging alms, and preach religion as it 
is, are called teachers. 

Essence of Religion 

pahcaitdni pavitrani sarvesam dharmacarindm/ . 
ahimsa satyam asteyam brahmacaryam alobhatd // 3 

Translation: Non-violence, truthfulness, non-stealing, continence and 


1. Ibid., II. 4 and 8. 

2. Non-violence, truth, non-stealing, continence and non-possession 

3. Acarya Haribhadra's 13th Astaka. 
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non-possession—these five are held as pure virtues by the followers of 
all religions. That is, these five are accepted by all as the basic principles 
constituting their religions. 

The following verse explains the meaning of the term ‘ dharma ’: 

durgatiprapatatprdnidhdrandd dharma ucyate / 
dhatte caitdn subhasthdne. tasmdd dharma iti smriah // 

This verse states that that which saves living beings from falling into 
lower conditions or miserable states is religion. Again, it says that that 
which lifts their life from the lower state to the higher one is religion. 
Religion ( dharma ) is the natural quality of soul, which is experienced by 
all. On account of the removal of traces of the past evil acts, the passions 
of attachment and aversion become mild, and consequently mental purity 
is attained; this mental purity is the real religion. This is the lustre of life. 
Compassion, friendliness, doing good to others, truthfulness, self-control, 
renunciation—all these good qualities constitute the auspicious light of 
the internal pure life. Life permeated with such light is called religious 
life. 

Types of Knowledge 

When karmic coverings causing delusion are loosened or completely 
removed, right faith or attitude manifests itself. And as soon as it makes 
its manifestation, knowledge becomes right. This has been said earlier. 
Thus, there obtains an invariable relation between right faith and right 
knowledge. There are five types of knowledge, viz., mali, sruta, avadhi, 
manahparydya and kevala. Knowledge obtained through sense-organs in 
contact with mind is called matijndna. We see with eyes, taste with tongue, 
smell with nose, hear with ears and touch with skin. All these five 
knowledges are the cases of matijndna. Memory, recognition, cogitation 
and inference also come under the head of matijndna. Knowledge gained 
through words or signs is snitajnana. Both these types of knowledge being 
dependent on sense-organs are considered to be indirect. Yet the five 
knowledges had through five sense-organs, viz., experiences of colour, 
taste, smell, sound and touch are perceptual from empirical standpoint; 
so, they are called empirical perceptions. Similarly, experience of pleasure, 
pain, etc. gained through mind is empirical mental perception. One 
knows one’s internal states through empirical mental perception. 

Here the context demands the treatment of sense-organs from the 
Jaina standpoint. 
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There are five sense-organs, viz., skin, tongue, nose, eye and ear. Touch, 
taste, smell, colour and sound are their respective objects. They are dif¬ 
ferent aspects or modes of one and the same physical substance. Again, 
they reside together in each and ever)' part of the physical substance. In 
other words, they are copresent in all its different parts. Sense-organs 
have different special capacities. However efficient one of them might be, 
it is never in a position to cognise an object that is not its specific object. 
This is the reason why each of them is restricted to its own special object. 
That is, no sense-organ taken singly can grasp all the five objects. One 
sense-organ can grasp one object only, which is its specific object. Eye can 
grasp colour alone, ear can grasp sound alone and so on. 

The object of mind is thought or reflection, just as the objects of five 
sense-organs are the above-mentioned touch, taste, etc. External sense- 
organs grasp just physical entities and those too only in parts; on the 
other hand, mind grasps all entities whatsoever, whether physical or other¬ 
wise, and those too with their various modes belonging to all the three 
divisions of time—past, present and future. This means that the function 
of mind is to reflect and depending on its level of development—that is, 
on its capacity—it reflects on all objects whatsoever, whether grasped by 
the externa] sense-organs or not. Therefore, the object of mind is reflec¬ 
tion or thought. Matijnana alone is generated through five external sense- 
organs, viz., skin, etc., whereas matijnana and srutajhana both are gener¬ 
ated through mind. The matijnana is of the nature of general grasping, 
whereas srutajnana that takes place in its wake is of the nature of reflec¬ 
tion, discursion and conception. But of the matt and sruta, sruta is more 
prominent than rnati. That is why in the present context, sruta has been 
said to be the object of mind, srutam anindriyasya. 1 

Each of the five external sense-organs is of two types, viz., dravya (physi¬ 
cal) and bhava (psychical). The dravyendriya is again of two sub-types, viz. 
that of the form of nirvrtti (structure) and that of the form of upakarana 
(capacity). Those shapes of the sense-organs in the body, which are of 
the form of specific structure made out of physical aggregates are called 
nirurttindriya. Outer structure is outer nirurttindriya and the inner struc¬ 
ture is inner nirurttindriya. If we compare the outer nirmttindriya to a 
sword, we can compare the inner nirvrttmdriya to its edge. And the ca¬ 
pacity of this ‘edge’ to produce cognition is called upakaranmdriya. 

The bhavendriya too is of two sub-types, viz., labdhi (spiritual capacity) 

1. Tattvdrthasutra II. 22. 
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and upayoga {resultant knowledge). The soul acquires the capacity to 
know different objects due to the subsidence-cum-destruction of the 
respective karmas acting as covering of matijnana , etc. This acquisition of 
capacity is called labdhindriya. And the actual indeterminate or determi¬ 
nate knowledge which takes place in relation to objects like colour, etc. 
at the time when labdhi, nirvrtti and upakarana these three combine to¬ 
gether, is upayogendriya. Thus, each of the five sense-organs is of four 
types, viz. labdhi, nirvrtti, upakarana and upayoga. That is to say, it is the 
collective totality of these four types that constitutes a sense-organ taken 
in its entirety. Thus, precisely to the extent this collective totality is deficient, 
the corresponding sense-organ too is deficient. Though upayogendriya is, 
in fact, something resulting from the collective totality of labdhi, nirvrtti 
and upakarana, it has been called a sense-organ in a figurative sense, that 
is, as a result of attributing to an effect a feature which, in fact, belongs 
to its cause. Upayoga means knowledge. Labdhindriya is the inner spiritual 
capacity instrumental in its generation, while nirvrttindriya and 
upakaranmdriya are the two forms of a physical sense-organ which is an 
external instrument in its generation. The operation ( upayoga) of the 
inner spiritual capacity is nothing but knowing or cognising. So, it is quite 
proper to employ the term ‘ upayoga ’ in the sense of knowledge. 

Of the five types of knowledge, we have already dealt with matijnana 
and srutajhana. Avadhijhdna (clairvoyance) and manahparydyajhana 
(telepathy) are perceptual really and not merely empirically, because they 
do not depend on sense-organs for their generation. They are generated 
directly without the mediation of sense-organs and mind, on account of 
the power of soul. They arise directly from within the knower’s self. 
Avadhijhdna is not of one type, but of innumerable types. It is that 
knowledge which directly grasps the physical things lying within certain 
spatial and temporal limits, even if those things are covered or obstructed 
by some other things like wall, screen, etc. or even if they are spatially 
and temporally remote. Manahparydyajhana is that knowledge which lucidly 
perceives the states (modes) of the material mind-substances of others. 
One having manahparydyajhana can know as to what the other person is 
thinking. Kevalajhdna is the perfect knowledge. It is omniscience. 

To attain the highest state of self-isolation or liberation, one should 
understand the way of ascending the ladder leading to that state, that is, 
the gradual development of the soul. This being the subject-matter of the 
Jaina theory of spiritual development, now we propose to deal with it. 
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STAGES OF SPIRITUAL DEVELOPMENT (GUNASRENI OR 

GUNASTHANA) 

The jaina thinkers recognise fourteen stages of spiritual development. 
They are called gunasthanas. The term ‘ gunasthana' means a state of 
spiritual quality. The development of the spiritual quality takes place 
through the fourteen stages. 

In the acquisition of the spiritual quality, the living beings in the sec¬ 
ond and third stages are more advanced than those in the first and those 
in the fourth are more advanced than those in the second-third. Thus, 
living beings in the succeeding stages are more advanced than those in 
the preceding stages. But there is one exception to this. Initially, all the 
living beings are in the first stage. Of them some who make spiritual 
efforts gradually advance and pass through the successive stages; when 
they attain the twelfth stage, they become free from passions and destroy 
delusion; when they attain the thirteenth stage, they become liberated- 
while-living and at death they enter the fourteenth stage and at once 
attain the disembodied state of liberation. Those whose spiritual efforts 
are mild have to halt for long at several intermediary stages and to 
experience rise and fall many times. So, they take much time to reach 
the twelfth stage or the way leading to it. Some great spiritual practisers 
whose spiritual efforts are hard, advance very fast not halting at the 
intermediary stages for long, soon reach the twelfth stage and at once 
attain the thirteenth stage where they become omniscient. 

Though the subject is very subtle, one will find it interesting provided 
one tries to understand it with due attention. It relates to the spiritual 
evolution of soul. There is the ladder with steps that helps living beings 
reach the palace of liberation. They start ascending the ladder from the 
first step. Some ascend slowly and some ascend fast. All make efforts 
according to their capacity. Some falter and fall down while ascending, 
because they are not vigilant and alert. While falling, some go down even 
to the first step. Even those who have attained the eleventh stage suddenly 
fall down when delusion strikes them. So, the works on the spiritual 
science have warned' the living beings against being lethargic and neg¬ 
ligent while ascending the ladder. Once a person has attained the twelfth 

1. In the tenth chapter of Uttarddhyayanasutra, Lord MahavTra has given good and 
wholesome advice to all the living beings, though he direcdy addressed it to Indrabhuti 
Gautama. He said, “O Gautama! Do not be unmindful and careless even for a 
moment”. 
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stage, there is no danger whatsoever for him of falling down. After the 
beginning of destruction of delusion at the eighth-ninth stages, the danger 
of falling down is totally removed. 

[Even one who has attained the eleventh stage fails down because he 
has caused subsidence of delusion and not its destruction. But if the 
process of destruction instead of subsidence begins at the eighth-ninth 
stages, there will remain .no possibility of falling down.] 

In the term ‘ gunasthana’ die term ‘guna has the meaning 'degrees of 
spiritual development’. It is believed that the higher the degrees of spiri¬ 
tual development, the higher are the stages of spiritual development. So 
the stages of spiritual development are innumerable, because they are as 
many as are the internal changes of the soul. We divide the stream of 
a river by the imagined measure of mile, etc. But thereby a permanent 
boundary line does not come into existence in the stream, nor is the 
stream actually divided into parts, nor is one part actually separated from 
another. Similarly, the boundary of any one stage is so connected and 
mingled with those of the immediately preceding and succeeding ones 
that all the stages form one continuous stream, so to say. But for the sake 
of convenience of description that stream is divided into fourteen stages 
of spiritual development. 

The names of the fourteen stages are as follows: Mithydtva, Sasadana, 
Misra, Aviratisamyagdrsti, Desavirata, Pramatta, Apramalta, Apiirvakarana, 
Anivrttikarana, Su ks masa mpa ray a, Upasantamoha, Ksinamoha, SayogakeruaH, 
AyogikevaB. 

1. Mithyatvagunasthana 

When a living being does not have the right faith in or inclination for 
the path leading to spiritual welfare, or on the contrary has wrong un¬ 
derstanding about it and suffers from illusion and ignorance, it is in the 
first stage. Living beings from the smallest worm to the great pundits, 
ascetics, kings and sovereigns exist in this stage. It is so because absence 
of the true spiritual attitude is mithydtva and where there is mithydtva, all 
other progress has no value at all. Mithydtva means to accept the sinner 
as the saint, the evil act as the good act, the wrong path as the right path, 
and vice versa. Not only that but to believe in superstitions and harmful 
customs is also mithydtva. In short, in the path of spiritual welfare, the 
lack of discrimination of what is worthy of action from what is unworthy 
of it is mithydtva. 
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Acarya Haribhadra in his Yogadrstisamuccaya traces the spiritual evolution 
through eight yogic drstis (visions). They are— Mitra, Tara, Bald, Diprd, 
Sthird, Kdntd, Prabhd and Para. That drsti where the primary good qualities 
like politeness, compassion, friendliness, absence of the envy of the meri¬ 
torious, desire for the attainment of spiritual welfare make their appearance 
is called Mitra. And in attaining this drsti, one attains the first gunasthana, 
says Acarya Haribhadra. Thus, the first gunasthana is the primary stage 
where good qualities manifest themselves. Yet it is given the name 
‘ Mithyatva ’, because at this stage right faith or inclination has not 
manifested itself. In this stage, the good qualities which are the means 
to the attainment of spiritual development are present, hence here 
mithyatva is not intense. But mithyatva, though mild, is no doubt there. 
So, this stage is given the name ‘Mithyatva . At the same time, it is 
characterised by the manifestation of good qualities which lead to spiritual 
development. So, it is regarded as gunasthana. 

Acarya Hemacandra in his Yogasastra (Vrtti on 1.16) writes: 
gunasthdnatvam etasya bhadrakatvadyapeksaya. That is, Mithydtvagunasthdna 
is regarded as gunasthana on the basis of the presence of softness of heart, 
humility, etc. 

All living beings—whether small or great—who have not attained even 
the first yogic drsti called Mitra and are still below it are also considered 
to be in the first gunasthana. For it three reasons are given in the Jaina 
philosophical works: (1) Even they know and accept man as man, animal 
as animal, bird as bird, and so on. Thus, they have valid knowledge about 
many things. (2) However minute they may be, they do possess sentiency 
which constitutes the nature of soul. (3) Though they are below the level 
of gunasthana, it is possible for them alone to rise to the level of gunasthana. 
So, from the standpoint of possibility, they are considered to be in the 
first gunasthana. 

2 . 1 Sasadana-gunasthana 

This is the stage characterised by the fall from right faith. When at the 

1. Passions, viz., anger, etc. of the anantanubandhi (the most intense) type are called 
asadana because they shake and slacken samyagdarsana (right faith in or predilection 
for truth). And sdsadana means that which is accompanied by asadana. According 
to the usages like ‘ sidanti mamagatrani' , etc., the verbal root ‘sad means ‘to be loose, 
to be slack, to be languid’. Sadana is a noun formed from the causal of the verba) 
root ‘sad. Sadana means 'that which loosens or slackens or weakens’. ‘A’ prefixed 
to 'sadana' strengthens this meaning. Thus 'sdsadana' means 'associated with asadana'. 
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end of the period of the dawn of right faith, there is the rise of the most 
intense passions, the sou! falls down from the right faith to this stage. 
Thus, this stage is the state of fall from right faith to delusion or wrong 
faith. Once the process of downfall starts, it does not take much time to 
land on the first step. So, this stage is of a moments’s duration only. The 
souls climbing up the ladder of subsidence fall down to this stage. But 
those climbing up the ladder of destruction never fall down to this stage. 
The souls falling down to this stage necessarily fall back to the first stage. 
Thus, the souls do not pass on to the second stage from the first, but only 
halt at it for a moment, while falling down from some higher stage of 
spiritual development. 

3 . Misra-gunasthana 

In this stage, the soul is characterised by a peculiar internal transforma¬ 
tion which is of the form of a mixture of right faith and wrong faith. 
When a soul suddenly for the first time sees truth, it is struck with wonder. 
Its old tendencies drag it back while the new ones drag it forward. I his 
type of tug of war lasts for some time. Afterwards, it either lapses into 
mithyatva or attains samyaktva. This stage is spiritually more advanced than 
the first two, because here there is an absence of the most intense pas¬ 
sions. But here, there is no perfect discrimination of what is right from 
what is wrong. Here there is a mixture of right faith and wrong faith. That 
is, the soul in this stage has neither faith nor the absence of faith regard¬ 
ing the right path, but it has the vacillating internal state. Two opposite 
forces work upon it—one dragging it towards truth and the other drag¬ 
ging it towards untruth. As a result of this, it either falls back to the first 
stage or rises up to a higher stage of right faith. 

4 . Avirati-samyagdrsti 

The meaning of this term is ‘right faith accompanied by non-absti¬ 
nence’. The soul at this stage acquires the right faith, but is lacking in 
spiritual efforts, that is, it cannot abstain from the wrong path and evil 


and ‘asddana means ‘intense passions, viz., anger, etc. that slacken, weaken or shake 
the right faith'. The stage called Sasddana is characterised by the rise of intense 
passions that cause downfall and destroy right faith. 

Sasvddana is also the name of this gunasthana. It means 'associated with the expe¬ 
rience of the taste-—the taste of the right faith or inclination which is being "vomittcd'V 
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activities. As soon as it attains right faith, the duration of the period of 
its transmigratory cycle gets fixed. This stage is the basic ground of the 
spiritual development. The soul at this stage has steady right faith, but 
is lacking in the capacity for spiritual self-control in conformity with the 
right faith. 

Let us understand clearly the difference between the two persons—one 
having wrong faith and the other having right faith. The person possessed 
of wrong faith does not have any religious feeling. He is destitute of the 
good mental state which enables one to experience equality and oneness 
with all living beings. He keeps relation with others with the retaliatory 
or selfish motive. On the other hand, the person possessed of right faith 
is saturated with religious feeling and fervour, and has spiritual inclina¬ 
tion or attitude. He progresses in the direction of spiritual welfare accord¬ 
ing to his ability. He has firm conviction that others’ souls are like his 
and therefore he should do to others, as he would be done to by them. 
If on account of his attachment to worldly objects, he some time performs 
such bad acts, to achieve his selfish ends, as would do harm to others, 
his conscience bites him and he repents for his evil acts. He resolves to 
decrease the defects like anger, etc., and the vicious acts. He lives in 
conformity with the resolve according to his ability. What is vice and evil 
from the religious standpoint is not accepted as vice and evil by the one 
afflicted with wrong faith and inclination ( mithyatva ). As he is after sen¬ 
sual pleasures, he does not make any distinction between good acts and 
bad acts, while striving for their attainment. He does not accept the evil 
path as evil path. He adopts the evil path without the slightest hesitation. 
Even if he does good to others, he does so with selfish motive, partisan 
spirit or feeling of pride. On the other hand, the person having right faith 
exudes spiritual lustre of self-dedication and self-sacrifice. He is perme¬ 
ated with the feeling of universal compassion and friendliness. 

5 . Desavirati 

To practise properly the householder’s vows with right faith is desavirati. 
Not complete but partial abstinence from immoral acts is the meaning 
of the term ‘desavirati ’. 

6 . Pramatta-gunasthana 

This is the stage of the monks who have taken the great vows. Though, 
at this stage, there is complete abstinence from unvirtuous acts, there 
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does exist spiritual lethargy or carelessness ( pramada). At times, due to 
idleness the monk neglects the religious acts or acts of duty and thereby 
shows disrespect towards them; he does not perform them, or performs 
them carelessly. This is pramada. Negligence, carelessness or unmindfulness 
causes excessive eating, excessive sleep, etc. So, they are regarded as 
careless acts. But moderate eating and moderate sleeping are not in¬ 
cluded in the careless acts. The rise of mild passions is not regarded as 
a case of pramada. When the passions become intense, they are consid¬ 
ered to be a case of pramada. Why is the rise of mild passions not regarded 
as a case of pramada ? It is because the rise of passions is there even in 
the seventh stage and up to tenth stage too, but their intensity becomes 
milder and milder. Therefore, the seventh stage, though characterised by 
the rise of mild passions, is regarded as free from pramada. And though 
at the stages eighth, ninth and tenth, there is the rise of milder and 
milder passions, they too are considered to be free from pramada. 

7. Apramatta-gunasthana 

This is the stage of a monk who is free from spiritual lethargy {pramada). 
Even the self-controlled monk fluctuates between the state of spiritual 
lethargy and that of spiritual vigilance and vigour. Constant zeal for and 
mindfulness in the performance of what one should perform is the state 
of spiritual vigilance and vigour ( apramdda ). If the slightest laxity creeps 
into the state, the monk is sure to lapse into the condition of spiritual 
lethargy. 

In this stage, all careless conducts are stopped and the practice of vows 
becomes perfect and faultless. 

8 . Apuva-karana 1 

At this stage, the soul attains unprecedented spiritual fervour necessary 
for effecting suppression or annihilation of the conduct-deluding karma. 
From this stage onwards begins the process of either suppression or 
annihilation of the conduct-deluding karma. (As a matter of fact, having 
its strong base in this stage, the process actually starts from the next, i.e., 
ninth gunastkana). 


I. ‘Karana' means activity of the soul. 
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Unprecedented spiritual fervour and vigour already attained in the pre¬ 
vious stage here becomes uniform in all the souls climbing up the same 
ladder (ladder of suppression or that of annihilation). This and the previous 
stage indicate the different degrees of internal purity attained by the 
soul . 1 2 

10 . Siiksmasampardya 1 

While gradually undergoing suppression or annihilation, when all (i.e., 
with its entire paraphernalia or family) the conduct-deluding karma gets 
suppressed or annihilated and the subtle greed (attachment) alone re¬ 
mains to disturb the soul, this stage is attained. Here the soul is practically 
free from all the four passions, except a very slight degree of greed. 

11 . Upasantamoha 

In the case of those who have started in the ninth stage suppressing the 
conduct-deluding karma of the form of four passions, when they com¬ 
pletely suppress them, they are in this stage. This is the reason why the 
stage is given the name 'Upasantamoha'. The subtle greed which was active 
in the previous stage is also suppressed in this stage. Thus, at this stage 
there is total suppression of all the four passions. Those who have at¬ 
tained this stage, invariably fall down to some lower stage on the rise of 
suppressed passions. 

12 . Ksinamoha 

But in the case of those who have started in the ninth stage annihilating 
the conduct-deluding karmas of the form of passions, when they com¬ 
pletely annihilate them, they are at this stage. The subde greed which was 
active in the tenth stage is also destroyed in this stage. That is, the soul 
which has started climbing up the ladder of destruction in the ninth stage 
goes up from the tenth directly to this twelfth stage. The eleventh stage 


1. Apiiruakarana and anurrttikarana operative in the first stage are related to right faith. 
Similarly, the two operative in the eighth and the ninth stages respectively are related 
to the highest conduct. 

2. 'Sampardya' means passions in general but in the present context it means a pardcu- 
lar passion, viz. greed. 
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is not for it. The eleventh and the twelfth both the stages are characterised 
by perfect equanimity, but the only difference between the two is that the 
former is not permanent whereas the latter is permanent. In other words, 
the fall from the former is certain, whereas there is no possibility' what¬ 
soever of the fall from the latter. 

Let us understand the difference between subsidence and destruction. 
Generally, it is said in explanation that to extinguish fire by pouring water 
on it is its destruction while to cover it with ashes is its subsidence. Though 
deluding karmic material particles are totally subsided, they do rise again. 
Subsidence is a sort of spiritual purity that comes about as a result of 
complete cessation of the rise of deluding karmic particles, which are still 
dormantly present in the inmost recesses of the soul, just like the clarity 
appearing in water in which dirt has gathered at bottom. But how long 
will this purity last? The subsided deluding karmic particles rise again 
within a short period of time and soil the soul as soon as it is internally 
agitated, just as the dirt particles settled down at bottom at once come 
up and spread throughout the entire water as soon as it is slightly agi¬ 
tated. As a result of this, the soul falls down to the lower stages. The soul 
who has attained the total subsidence of delusion invariably falls down 
to the lower stages. On the other hand, the soul who has attained the 
total destruction of delusion at once gains keualajnana (omniscience, the 
pure knowledge). It is so because after its destruction, there is no pos¬ 
sibility of the rise of delusion again. At this twelfth stage of spiritual 
development the soul enters into the pure trance (suklasamddhi) , the 
highest meditation, totally destroys the deluding, knowledge-obscuring, 
vision-obscuring and obstructive karmic matter, and as a result attains 
kevalajiidna (omniscience). 

13 . SayogakevaB-gunasthana 

And on the attainment of omniscience, the spiritual practiser attains this 
stage. In the name of this stage, there occurs the term ‘sayoga’ which 
means ‘possessed of yoga’. The term 'yoga’ in the Jaina philosophy has a 
technical sense. It means ‘activity of the mind, the organ of speech and 
the body’. Even after the attainment of omniscience, a person performs 
mental, vocal and bodily activities. He walks, speaks, etc. As he is having 
threefold activity, he is called 'sayoga' . And as he is possessed of keualajndna 
(omniscience), he is called 'kevati. Thus, he is the omniscient with three¬ 
fold activity' (sayogakevaB). So, this stage is equivalent of what is known 
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as the jivanmukta (the-liberated-while-living) stage in other systems of 
Indian philosophy. 

Among the eight basic types of karmas, the mohaniya-karma (the delud¬ 
ing karma ) is the chief one. As already said, it has two sub-types, viz., 
darsana-mohaniya (faith-deluding) and canira-mohaniya (conduct-deluding). 
And as pointed out there, 1 darsana ’ in this context means right faith in 
the essentials of spiritual welfare or right spiritual understanding. So, that 
karmic matter which obstructs it is called darsana-mohaniya. And that 
karmic matter which obstructs good conduct is called caritra-mohaniya. 
That soul whose all the faith-deluding karmic material particles have 
stopped rising for an antarmuhurta (a period of up to fortyeight minutes) 
attains right faith for that much period only, and that right faith is called 
upasamasamyaktva (‘right faith due to the subsidence of faith-deluding 
karmic matter’). In the light of that right faith, the soul makes efforts to 
purify the faith-deluding karmic matter which is sure to rise after the 
antarmuhurta. On account of this process of purification, some portion 
of the faith-deluding karmic matter becomes pure after the removal of 
impurities and that portion is called 'samyaktvamohaniya'-, some other 
portion which becomes semi-pure is called ‘ misramohaniya'; and the third 
portion which remains as impure as it was before the beginning of the 
process is called ‘mithyatvamohaniya’.' Thus, the entire mass of the faith- 
deluding karmic matter is divided into three heaps. Of these three heaps, 
one is pure (that is, it does not obscure the right faith by its rise), the 
second is semi-pure (that is, it obscures the right faith partially by its rise) 
and the third is impure (that is, it obscures right faith completely by its 
rise). On the rise of the pure heap of faith-deluding karmic matter 
{samyaktvamohaniya ), the soul acquires the ksayopasamasamyaklva, because 


1. The compound ‘ darsanamohaniya' is resolved as follows: darsanam mokayati iti. The 
term 'mohaniya in the compound means ‘that which confuses or obstructs . Thus, 
the compound ‘ darsanamohaniya' means ‘that which obstructs darsana, i.e., right 
faith'. But the names of the sub-types of darsanamohaniya, viz., samyaktvamohaniya, 
misramohaniya and mithydtvamohaniya are not to be explained as ‘that which obstructs 
samyaklva, i.e., darsana (right faith)’, 'that which obstructs misra, i.e., mixture of 
samyaklva and mithyatva’ and 'that which obstructs mithyatva (wrong faith)’ respec¬ 
tively. Instead, they are to be explained as ‘deluding karmic matter of the form of 
samyaklva’, ‘deluding karmic matter of the form of misra, i.e., mixture of samyaklva 
and mithyatva' and 'deluding karmic matter of the form of mithyatva' respectively. 
Samyaktvam eva mohaniyam samyaktvamohaniyaih, misram eva mohaniyam misramohaniyam, 
mithyatvam eva mohaniyam milhyatvamohaniyam / 
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the pure faith-deluding karmic matter does not obstruct the right faith 
just as the pure transparent glass does not obstruct our vision. But if there 
takes place the rise of the semi-pure heap of faith-deluding karmic matter 
{misramohaniya) „ the soul will have mixed state of right and wrong faith, 
that is, it will fluctuate between the two. And if there takes place the rise 
of the impure heap of faith-deluding karmic matter ( mithyatvamohaniya ), 
the soul will again be blinded by wrong faith. 

On account of the subsidence of all the three heaps of faith-deluding 
karmic matter as also of the subsidence of all the four passions of the 
anantanubandhi type, the upasamasamyaklva manifests itself. This type of 
samyaktva is attained by those souls who have taken the course of subsid¬ 
ence in the spiritual ascent. 

The difference between upasamasamyaklva and ksayopasamasamyaktva is 
that in the former there is neither effective rise' nor nominal rise 1 2 of any 
faith-deluding karmic matter, whereas in the latter there is destruction 
of that portion of mithdytvamohaniya karmic mater (impure faith-deluding 
karmic matter) which has nominally manifested itself as also subsidence 
of its other portion which has not manifested itself. Thus, 
ksayopasamasamyaktva is so called, because it is caused by the two processes 
taking place simultaneously—one, that of subsidence, and the other, that 
of destruction. Again, it is of the form of the effective manifestation of 
the samyaktvamohaniya karmic matter (pure faith-deluding karmic mat¬ 
ter). Thus, upasamasamyaklva being of the nature of pure spiritual state 
is better than ksayopasamasamyaktva which depends on the effective rise 
of samyaktvamohaniya karmic matter. But ksdyikasamyaktva is the best be¬ 
cause it is the result of the total destruction of the threefold faith-delud¬ 
ing karmic matter, viz., mithyatvamohaniya , misramohaniya and 
samyaktvamohaniya and of the four passions of the highest degree. It is 
called ksdyika, because it is attained through the process of destruction. 
Thus, samyaktva is of three main types. 

Now we propose to study the types of conduct-deluding karma. They 
are twenty-five. They are as follows: The sixteen passions ( kasayas ): anger, 
pride, deceit and greed—these are the four chief types of passions. Each 
of them has been said to be of four types depending on the degree of 
its intensity, viz., anantanubandhi, apratyakhydndvarana, pratydkhydndvarana 


1. Rise attended with fruit is effective rise ( vipakodaya ). 

2. Rise which does not affect the soul is nominal rise (pradesodaya). 
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and samjvalana. The previous one is more intense than the succeeding 
one. Those anger, pride, deceit and greed which make the soul wander 
about from one worldly state to another for an infinite period of time 
are of the anantanubandhi type. Or, they are so called because they cause 
infinite misery by causing wrong faith. Those anger, pride, deceit and 
greed which obstruct partial renunciation of unvirtuous acts, that is, which 
hamper the proper conduct of a man taking the layman’s vows are of the 
apratydkhydnavarana type. Those anger, pride, deceit and greed which 
obstruct not partial renunciation but complete renunciation of unvirtuous 
acts are of the pratydkhyandvarana type. Those anger, pride, deceit and 
greed which do not obstruct the complete renunciation but do obstruct 
the pure conduct completely free from attachment are of the samjvalana 
type. From this, it follows that when the spiritual pracdser gets rid of the 
passions of the anantanubandhi type, he attains right faith which is of the 
nature of the fourth stage of spiritual development; when he gets rid of 
the passions of the apratydkhydnavarana type, he attains partial renunciation 
of unvirtuous acts, that is, now he practises the layman’s vows; when he 
gets rid of the passions of the pratydkhyandvarana type, he attains total 
renunciation of the unvirtuous acts, that is, now he practises the great 
vows of the monk; and when he gets rid of the passions of the samjvalana 
type, he attains pure conduct free from all sort of attachment. Thus, we 
have enumerated sixteen types of passions. There are nine quasi-passions 
(nokasaya ) associated with passions. They are—laughter, liking, disliking, 
fear, sorrow, disgust, sexual cravings for male, female and hermaphrodite 
species. Thus, the total number of the types of conduct-deluding karma 
comes to twenty-five. And, as already stated, the total number of the types 
of right-faith-deluding karma is three. So, the total number of the types 
of the deluding karma comes to twenty-eight. The soul who has attained, 
in the fourth stage of spiritual development, upasama or ksdyika samyaktva. 
by effecting subsidence or destruction of the seven out of twenty-eight 
types, viz., three types of right-faith-deluding karma and the four passions 
of the anantanubandhi type, effects subsidence or destruction of the re¬ 
maining types except one, viz., greed of the samjvalana type in the eighth 
and ninth stages. The soul who has started climbing up the ladder of 
subsidence suppresses this subtle greed in the tenth stage and ascends 
to the eleventh stage. And the soul who has started climbing up the 
ladder of destruction destroys the subtle greed in the tenth stage and 
ascends from the tenth to the twelfth stage; the eleventh stage is not for 


or Private 



78 


Jaina Philosophy and Religion 


him. On the destruction of the subtle greed, the deluding karma is totally 
destroyed. With the destruction of the deluding karma, the knowledge¬ 
covering, the vision-covering and the obstructive karmas are destroyed. 
And the soul attains omniscience in this twelfth stage. As already stated, 
wrong faith, non-abstinence, spiritual lethargy, passions and activity are 
the causes of bondage. On the presence of the previous one, all the 
succeeding ones are present. But on the presence of the succeeding one, 
the previous ones may of may not be present. For instance, on the pre¬ 
sence of wrong faith, all the other causes of bondage, viz., non-abstinence, 
etc. are present; but on the presence of non-abstinence, wrong faith may 
or may not be present. In the first stage of spiritual development, wrong 
faith and non-abstinence both are present while in the second, third and 
fourth stages there exists non-abstinence but not wrong faith. Similarly, 
where there is passion, there is activity; but it is not true that where there 
is activity, there is passion, because the activity of the omniscient in the 
embodied state is absolutely free from passions. As the soul advances on 
the path of spiritual progress, the causes of bondage gradually disappear 
one by one. For instance, at the fourth stage on the attainment of right 
faith, the wrong faith disappears; thus at this stage there is the stoppage 
( samvara ) of the manifestation of wrong faith. Similarly, on the attain¬ 
ment of the spiritual stage of abstinence, non-abstinence disappears; thus 
at this stage there is the stoppage of non-abstinence. On the attainment 
of the spiritual stage (seventh) of spiritual vigilance, spiritual lethargy 
disappears; thus at this stage there is the stoppage of the manifestation 
of spiritual lethargy. On the attainment of the stage of subsidence or 
destruction of delusion (eleventh or twelfth stage), passions disappear; 
thus at this stage, there is the stoppage of the manifestation of passions. 
And at last at the time of his death the practiser in the fourteenth stage 
of spiritual development attains the state of non-activity; thus at this stage, 
there is the stoppage of activity. 

On the total and absolute destruction of delusion in the thirteenth 
stage, no new karmas are bound henceforth, that is, there is an end to 
the process of bondage. This means that there is an absolute stoppage 
of the inflow of karmic matter into the soul. (The momentary bondage 
of pleasure-giving karma is of no consequence and count.) This is the 
stage of the liberated-while-living (the omniscient with three-fold activity). 
And the disembodied state of liberation is attained in the fourteenth 
stage. Both the processes of samvara (stoppage of the inflow of karmic 
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matter) and nirjara (dissociation of the bound karmic matter) reach their 
completion in the thirteenth stage. The process of nirjara reaches its 
completion when the soul leaves the mortal body at the death in the 
thirteenth stage. 

Before the liberation of the nature of the total destruction of all the 
karrnas, there should be gradual increase in the partial destruction of the 
karmas. Here destruction means dissociation. In all the worldly souls, the 
process of dissociation of the bound karrnas goes on, but the process of 
dissociation which is of the nature of spiritual welfare begins only after 
the soul becomes inclined towards the path of liberation. And the soul’s 
spiritual development reaches its climax when it attains the state of 
Jinahood. The pilgrim’s spiritual progress beginning with the attainment 
of right inclination (faith) and ending in the attainment of Jinahood is 
grossly divided into ten stages for the sake of convenience. The greater 
the internal purity, the more is the karmic matter dissociated from the 
soul. So, the karmic matter dissociated from the soul in the succeeding 
stage is innumerable times greater than that dissociated in the immedi¬ 
ately preceding one, because the internal purity in the succeeding stage 
is much more than that in the immediately preceding one. Thus, when 
the soul attains the state of Jinahood, the quantity of karmic matter 
dissociated from the soul is highest. The ten stages or states in point are 
as follows: 

1. The state of samyagdrsti, wherein the wrong inclination (faith) is 
removed and consequently right inclination is attained. 

2. The state of upasaka, wherein the partial abstinence from unvirtuous 
acts manifests itself. 

3. The state of virata, wherein the total abstinence from unvirtuous acts 
manifests itself. 

4. The state of anantaviyojaka, wherein such internal purity as is neces¬ 
sary for the destruction of the most intense passions is attained. 

5. The state of darsanamohaksapaka, wherein such internal purity as is 
necessary for the destruction of the faith-deluding karma is attained. 

6. The state of upasamaka, wherein the process of subsidence of the 
conduct-deluding karma of various types continues. 

7. The state of upasanta, wherein that process of subsidence is com¬ 
pleted. 
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8. The state of ksapaka, wherein the process of destruction of conduct- 
deluding karma of various types continues. 

9. The state of ksinamoha, wherein that process of destruction is com¬ 
pleted. 

10. The state of Jina, wherein Jinahood (omniscience) manifests itself. 

Jina, the highest embodied soul possessed of omniscience, arrests all 
the activities of the mind, the organ of speech and the body when his 
life-span comes to an end (i.e., when his death occurs). 

14 . Ayogi-kevaU-gunasthana 

This is the spiritual stage where the practiser stops all his threefold activity 
with spiritual efforts. Ayogi means one free from all activities or opera¬ 
tions. As soon as the omniscient in the embodied state becomes free from 
all activities, he leaves his mortal body and attains the disembodied state 
of liberation resplendent with its pure light which is non-corporeal and 
non-physical. 

At this juncture, let us ponder a little over spiritualness. 

SPIRITUALNESS (ADHYATMA) 

The events of the world are incomprehensible and unfathomable. In 
the world the miserable beings are countless while happy ones are very 
rare. The entire world is full of sufferings, sorrows, mental distresses, 
bodily pains, diseases, dangers, humiliations, privations and disappoint¬ 
ments. It is like a conflagration in which living beings are burning. All 
the external means of pleasure and happiness cannot make man happy, 
calm and peaceful. Acquisition of wealth cannot remove miseries and 
tensions. Roots of misery lie in the defects of mental perversions like 
desire, anger, greed, pride, jealousy, hatred, etc. The world afflicted with 
delusion and attachment to sensual pleasures is the world of misery. 

Happiness and misery entirely depend upon mental states. Even a man 
rolling in riches is unhappy either because he is caught in the whirls of 
greed or because he is avaricious. On the other hand, a poor man is not 
agitated because he is under the influence of his mental state of content¬ 
edness. This mental state is acquired through the exercise of the power 
of discrimination. So, he passes his life happily. Streams of experiences 
of happiness and misery alternate according to the unintelligible rounds 
of mental states. Roots of miseries lie in the varied agitated mental states. 
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There is no doubt that we require water and food for the sustenance of 
our body. 1 Similarly, we require external objects for our livelihood or 
happiness and peace. But even in the scarcity of these things, the noble 
and saintly persons can keep their selves calm and composed and do not 
allow their internal development to be weak. It is so because they have 
acquired right understanding and the wealth of contentedness gifted by 
it. 

Generally, we can be happy in this life and this world and can live 
happily, provided we are satisfied with what we have, earn the necessities 
of life in a just and honest way and with our own labour, cultivate an 
outlook of taking care of mental peace, and do not hanker after material 
happiness and sensual pleasure. In short, mental peace and calmness 
resulting from the contented innocent living constitute the real happiness 
which anybody can have—be he rich or poor, resident of a village or a 
city. 2 

Really one who has conquered mind has conquered all. This statement 
is perfectly true. The victor of mind is the victor of the whole world. 

Attachment, aversion and delusion are the mental states. The wheel of 


1. Reflections of Muni Rsabhadeva before the attainment of omniscience: 
pradipa iva tailena pddapa iva varina/ 

dhdrenaiva vartante sanrdni iaririnam // 
adyapi yadi vd”hdram alikrantadinesv iva/ 
na grhndmy abhigrahaya kintiittisthe punar yadi// 
ami sahasras catvara iva' bhojanapidita/ 
tada bhahgarh grahisyanti bhavino munayo’pare // 
svdmi manasikrtyaivam bhiksartham calitas tatah / 

— Trisastisalakapurusacarita, Acarya Hemacandra, I.iii. 23943 
‘The lamp requires oil and the tree requires water for their existence. Similarly, the 
embodied souls require food for the sustenance of their bodies. Till to-day for one 
whole year I lived without food. And if still further I do not take any food and 1 
take the vow to that effect, then the monks in future {in their attempt to follow me) 
will break their vow on account of the unbearable pain of hunger just as those four 
thousand monks in the past broke their vow on account of the unbearable pain of 
hunger." Thinking so. Lord Rsabha started his tour for begging food. 

2. A great philosopher Milton writes: "A mind can make heaven of hell and hell of 
heaven. We may be unhappy even while sitting on a mountain of gold and happy 
even without a pie in our pocket. I think that true happiness comes when we are 
neither rich nor poor, but just able to meet our requirements and reasonable comforts 
of life. The struggle of existence kills the joy of life. Easy life makes life dull and 
inactive. I think true happiness consists in working for needs but never in becoming 
greedy." 
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the worldly existence moves on the pivot of these three, it is only the 
science of spiritual welfare that can show us how to remove these three 
defects which cause spiritual disease. But to realise that one is suffering 
from this disease is very difficult. When the waves of worldly delusion are 
dashing against the mind and the heart is blinded by the dazzling light 
of the lightning of sensual pleasures and the self is caught in the strong 
whirls of desires, it is very difficult to know one’s hidden deep-rooted 
disease. The ignorant souls in such conditions are at the lowest scale of 
degradation. Those who have risen up from this state of degradation 
consider themselves to be stricken with those three defects, understand 
themselves to be burning in the unbearable heat generated by the defects 
and therefore are eager to find out the remedy of the defects. If the 
spiritual ‘medicine’ is brought to light, they will surely be benefited by 
it. 

The term ‘ adhyatma ’ is formed of two words, viz., 'adhi' and 'alma. 

‘ Adhi’ means ‘with reference to, concerning, on the subject of, and 'alma’ 
means soul. Thus the term ‘adhyatma means ‘concerning soul’ and ‘con¬ 
cerning spiritual welfare’. To regard the attainment of pure nature of soul 
as one’s ultimate goal and to strive for it is adhyatma. Or, to move in the 
direction of spiritual development is adhyatma. In short, adhyatma is a 
spiritual life. In the science of spiritualness, the sentient and insentient 
reals are treated of, explaining all the essential points. To know the one, 
the knowledge of the other is necessary. Without knowing the one, the 
other cannot be known in its entirety. 

What is soul? Why does it experience happiness and misery? Is soul’s 
bondage with something else the cause of it? How can the soul be bound 
with the karmic matter? Has this bondage the beginning? Or, is it 
beginningless? If beginningless, how can it be destroyed? What is the 
nature of karmic matter? What are its types and subtypes? What governs 
the bondage, rise and existence of karmic matter? What is the nature of 
soul’s present state? Is it possible for the soul to attain its pure and 
pristine state? If yes, how? Treatment of all these points come within the 
scope of the subject-matter of the science of spiritualness. 

Moreover, in its subject-matter is included the vivid description of the 
emptiness of the worldly cycle and also that of miseries one experiences 
in one’s wanderings in the worldly existence on account of one’s defects 
of attachment, aversion and delusion. By explaining the subject-matter of 
various meditational reflections in various ways, the science of spiritual- 
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ness mainly aims at weakening delusion and attachment and its entire 
teaching flows towards that goal with full force. 

Renunciation of obstinacy, freedom from hatred and prejudice, love 
for listening to truth, liking for the company of saintly persons, their 
service, listening to truth, predilection for spiritual welfare, removal of 
wrong faith or inclination, acquisition of right faith or inclination, de¬ 
struction of passions, viz., anger, pride, deceit and greed, restraint of 
sense-organs, purity of mind, abandonment of feeling of mineness (at¬ 
tachment), manifestation of equanimity, placidity and calmness of mind, 
absorption in the pure nature of soul, continuous stream of meditation, 
manifestation of trance, destruction of the veils of delusion, etc., and at 
last the attainment of omniscience and liberation—all these which present 
the gradual spiritual evolution from the initial stage to the final accom¬ 
plishment according to their order of enumeration are extensively dealt 
with in the spiritual science. 

Terms 'adhyalma' and 'yoga’ ultimately mean the same thing. The term 
'yoga’ is derived from the verbal root 'yuf meaning ‘to join’. The spiri¬ 
tually beneficial religious practice or the spiritual discipline meant for the 
attainment of liberation is called yoga, because it joins the soul with lib¬ 
eration. It is adhyalma, that is, spiritual discipline, spiritual living. 

Delusion is the acute spiritual disease. The beginningless stream of 
karmic bondage and the beginningless wanderings in the worldly exist¬ 
ence are due to it. It manifests itself in the forms of anger, pride, deceit 
and greed. The spiritual means to be employed against them are as 
follows. Anger is destroyed by forgiveness, pride by humility, deceit by 
straightforwardness and greed by contentedness. The victory over pas¬ 
sions depends on the victory over sense-organs. And control over sense- 
organs is achieved through purifying mind. Mind becomes pure 1 when 
the defilements of attachment and aversion are removed. Their removal 
is effected by the water of equanimity. Equanimity manifests itself when 
feeling of mineness is renounced. And to renounce it, one should cul¬ 
tivate deep reflections on transitoriness, helplessness, etc. With the growth 
of strength of the reflections, the darkness of the feeling of mineness is 


1. asamsayaih mahabako! mono dumigraham calam/ 
abhyasena ca Kaunteya! vairagyena ca grhyate// 

—Bhagavadgitd VI. 35 

O Strong-armed, the restless mind is certainly difficult to curb, but it can be con¬ 
trolled, O Son of Kunti (Arjuna), by constant practice and non-attachment. 
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proportionately removed and consequently the light of equanimity is 
manifested in due proportion. When the highest degree of equanimity 
is attained, the mental concentration is achieved as its consequence. And 
on account of mental concentration, the soul rises to the state of medi¬ 
tation or trance. Having attained this state, the spiritual practiser acquires 
miraculous powers. So, at this stage the danger of being entrapped and 
entangled in them presents itself and if he develops liking for self-admi¬ 
ration, self-worship, etc., the downfall is certain and immediate. There¬ 
fore, the authors of the spiritual works warn the yogis possessed of the 
miraculous powers of knowledge and meditation against this formidable 
temptation. They advise them to be ever vigilant and to continue their 
task of destroying delusion with full perseverance. When the practiser 
reaches the highest peak of spiritual development, that is, the state of 
absolute freedom from attachment, he attains his highest cherished goal, 
the liberation; consequently now there is nothing left for him to attain 
or to strive for, and the state of the supreme soul is manifested in him. 
So long as he lives in his body, he is the highest soul having form. But 
as soon as his body leaves him he becomes the formless highest soul. 

The Jaina thinkers describe three different states of the soul and 
consequently recognise three types of souls, viz., the exterior souls 
(bahirdtma ), the interior souls ( antaratma ), and the transcendental souls 
(paramdtma ). The exterior souls are blind to the spiritual welfare. They 
hanker after sensual pleasures. They have the deluded belief that they are 
none other than the body. They are extrovert. The souls that clearly 
distinguish themselves from their bodies and the sense-organs are the 
interior souls. They turn inward and are attracted towards the inner 
spiritual wealth. They experience peace and calmness. They are introvert. 
The pure and perfect souls free from all defilements and limitations are 
the transcendental souls. They shine with the infinite light of knowledge. 

Again, the Jaina theoreticians trace the spiritual evolution through the 
seven states of soul, viz., the exterior soul ( bahirdtma ), the noble soul 
<hhadratma ), the interior soul (antaratma)', the saintly sou! ( saddtmd ) z , the 
great soul (mahatma)*, the yogi soul (yogatma) and the transcendental 
soul (paramdtma). 

1. When the soul attains right faith or attitude, it is called the interior soul. 

2. When it lives an active moral life by practising the spiritual discipline prescribed for 
a householder, it is called the saintly soul. 

3. When it leads a life of complete renunciation of all evil acts, it is called the great 
soul. 
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The great Patanjali begins his Yogasutra with the aphorism: ‘yogas 
cittavrttinirodhah’ (‘Control of mental states is yoga'). It means: Mental 
states running outward after the worldly objects and pleasures through 
the doors of sense-organs should be turned inward and diverted to 
wholesome reflections and good thoughts; that is yoga. This is the first 
essentia! lesson of Yoga, which everyone should properly understand and 
constantly remember. 

The greater the development of the auspiciousness of mental states, the 
more are their purity and calmness. Agitation subsides. Consequently 
mental states attain the stage of concentration. At this stage, a stream of 
uniform mental states continuously flows for a considerably long period 
of time. For not allowing the rise of bad thoughts and for keeping mental 
states uninterruptedly engaged in good thoughts, what is first required 
is the firm faith in truth; and this firm faith in truth should be followed 
by firm determination and sincere efforts—both in conformity with the 
faith. The necessary pre-requisite of the yogic practice is the constant 
recalling to mind the good qualities of God or the pure and perfect soul, 
and cultivation of good conduct. 

The spiritual discipline meant for the attainment of absolute and total 
freedom from all karmic matter depends on the two processes 1 —one of 
stopping the inflow of the karmic matter and the other of dissociating 
the already bound karmic matter. As we have already seen, the former 
is called samvara and the latter nirjara. For the accomplishment of these 
two processes one is required to undergo the spiritual discipline consist- 


1. Swami Sankaracarya too refers to the same two processes in the following verse of 
his Sadhakapahcakastotra. 

prdkkarma pravildpyatam cilibaldn napy uttaraih slisyatam / 
prdrabdham tv iha bhujyatam alha parabrahmatmana sthiyatam //5// 

Translation: Destroy the bound karmas by the power of knowledge. Do not bind new 
Harman. And experience the fruits of the fructifying karmas (the karmas that have risen 
to give their fruits) with equanimity. This is the way to attain the nature of Supreme 
Soul. 

In the Jaina philosophy, three states of karmas are recognised, viz., that of being 
bound, that of mere existence and that of rise (fruition), which are called bandha, 
satta and udaya respectively. In the non-Jaina systems of Indian philosophy, for the 
karmas that are being bound the term ‘ kriyamana' is used, for those that are merely 
existent (inoperative)the term 'sahcita' is used and for those that are rising to give 
their fruits the term ‘prarabdha is used. 
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ing of good thinking, good conduct, equanimity, self-control, austerity, 
renunciation of desires and passions, spiritual study, and avoidance of 
bad company or contact. This has been extensively expounded in the 
Jaina spiritual works. 

The soul has infinite powers. By strong spiritual efforts, they can be 
developed and actualised. They are perfectly manifested when all the 
karmic coverings are removed. They in their state of perfection are beyond 
description. The miracles of physical sciences are nothing as compared 
to those of spiritual powers. The advancement of materialism and the 
prosperity acquired through it are harmful and destructible and attended 
with miseries, distresses, afflictions, fears and dangers. But the light of 
spiritual power is the beneficial, soothing, cool light. And it is the peren¬ 
nial fountain of pure bliss. It is infinite happiness unmixed with misery. 
Spiritual pilgrimage is the only way to attain it. Learning and science lead 
to happiness and prosperity, provided they are associated with religiosity 
and spiritualness; otherwise, they play havoc and cause infinite miseries 
and calamities. 

Soteriological Reflection (Bhdvana) 

As we have just said, the power of reflection weakens delusion and feeling 
of attachment. The Jaina authors treat of twelve soteriological reflections. 
These reflections increase man’s detachment from the world, protect him 
from harmful tendencies and spur his efforts towards final emancipation. 
They are conceived as aids to spiritual progress; they inspire renunciation 
of desires and promote detachment and dispassion. They are a means of 
purification of thoughts and incentives to liberation. 

( 1 ) Transitoriness of all worldly objects (anitya) 

To think deeply and continuously that all things are evanescent is the 
reflection on the momentariness. It is an effective means of the reduction 
of attachment. 

All things are transitory, fleeting, evanescent, in constant flux and trans¬ 
formation. Nothing in this world is eternal, everything is subject to change 
and decline. Association with loved ones, wealth, prosperity, pleasures, 
health, body and youth, indeed existence itself—all these are imperma¬ 
nent. The only foundation of embodied beings for achieving their objec¬ 
tive is the body; but even this body is destined to destruction like the 
clouds devastated by strong winds. Life changes like a wave, beauty of 
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youth lasts for a few days, wealth and possessions are transient like thoughts, 
and enjoyments are like flashes of autumnal lightning; old age frightens 
men like a tigress, diseases attack men like enemies, and life flows away 
like water flowing out of a leaky jar. This is contemplation on the tran¬ 
sitory nature of things. 

The things for the acquisition of which we employ unfair means and 
do injustice to others are transitory. And life is as short as a flash of 
lightning. So it is wrong and unwise to lead an unjust, dishonest and 
irreligious life. We may partially conquer nature, subdue other peoples 
and states, but we can never vanquish death. Death snatches away all our 
victories, conquests and gains from us. Life is very short. Why should we 
defile it with evil thoughts and acts? And if we defile it, there will be no 
end to miseries. The body is invaded by diseases, it is impermanent and 
fragile, it turns into ashes when burnt at death. So, why should we indulge 
in unwholesome acts for the sake of this body and its pleasures? It is 
foolishness and not wisdom to perform unvirtuous acts of violence, im¬ 
morality and injustice for this transitory life' and as a consequence to fall 
down to the terrible state of degradation. This type of reflection saves us 
from going astray and keeps us moving ahead on the path of justice and 
morality. This is the usefulness of the reflection on impermanence. If we 
realise that like prosperity or fortune, even adversity or misfortune does 
not continue for long, we shall not be perturbed and distressed when 
adversity or misfortune befalls us and we are separated from our beloved 
ones. This is also the usefulness of the present reflection. 

But we should not use this reflection to be inactive and idle. This is 


1. What the great poet Kalidasa has said in his Raghuvariisa (Canto 8, verses 87-90) is 
very useful in the context. The gist is as follows: 

87. Death is the nature of the embodied beings, while life is a passing phase ( maranam 
prakrtih saririndm vikrtir fivitam ucyate trudhaih). It is God’s grace that they can have 
a short momentary life. 

88. On the death of the beloved ones, a deluded person feels and thinks that his 
heart is pierced with an arrow, while a wise man feels and thinks that the arrow has 
been removed from his heart. 

89. If man has to abandon even his own body (at death), then why should he shed 
tears over the separation of external things that takes place during his life-time? 

90. What is the difference between a tree and a mountain, if both were to be shaken 
by a gust of wind? (A tree is shaken but a mountain remains unshaken and firm). 
( druma-sdnumatdm kim antaram yadi vayau dvitaye'pi te calak). 
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to be regarded as its misuse. Only if we remain engaged in doing good 
to others according to our ability, it can be said that this reflection of 
impermanence has rightly permeated our lives. It is so because having 
known the impermanent as impermanent one desirous of attaining the 
permanent, that is, the pure nature of the sou! should walk steadily on 
the path of righteousness, which consists of doing good to one’s own self 
as well as to others. 

Though the physical things necessary for the sustenance of the body 
and maintenance of life are impermanent and give pleasure mixed with 
misery, to secure them regularly till the end of life is inevitable. It is clear 
that we cannot do without them, life is impossible without them. So, we 
should secure or earn those things in a just and honest way and use them 
without any feeling of attachment. To advise us to this effect is also the 
purpose of this reflection. To commit suicide is prohibited. 

Those who see permanence in the realm of impermanence suffer from 
perverse attitude. Those under delusion consider the persons and objects 
as permanent. But there is nothing in the world which is permanent 
except the pure soul with infinite knowledge. 

(2) Reflection on helplessness (asarana) 

This reflection uproots the passion of pride. Man proudly thinks, “I am 
a king, a sovereign, a protector of the people, a savior of the whole world, 
a matchless rich person, a great master, a mighty man, my supporters and 
followers are many, none can do any harm to me.” Such a feeling of pride 
is improper and wrong, because none is saved from the powerful and 
inescapable claws of death, nor can anyone save others from them. In the 
presence of death, the supreme enemy of all embodied souls, everything 
becomes powerless; all objects of pleasure, vehicles, palaces, women, army, 
magical charms, medicines, wealth and prowess—all these become use¬ 
less. The sons are no protection, neither father, nor the relatives, nor 
friends; for one overcome by death, there is no protection among kins¬ 
men. Man alone has to suffer from the pains of acute diseases, none can 
share them, even the dearest person cannot mitigate them. Is this small 
or negligible helplessness? This reflection is to be used to reduce and 
uproot the feeling of pride. It is not to be used to shun compassion, 
friendliness and benevolent acts and thus to become utterly selfish and 
self-centred. Though it is a fact that we cannot cure others of their incurable 
diseases or protect them from formidable calamities, yet it is also a fact 
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that we can show compassion towards them by trying to help them ac¬ 
cording to our capacity and can surely be useful to them in their efforts 
to achieve what is good and beneficial. 

The main objective of the reflection on helplessness is to bring home 
to man that he should become self-dependent without desiring help from 
others, should take shelter under the religion of the form of good quali¬ 
ties like benevolence, compassion, humility, self-control, etc., he should 
not be proud in spite of his having good qualities and spiritual powers 
and benevolent acts to his credit; on the contrary, he should be soft¬ 
hearted and humble. 

There is no escape from the evil consequences of our evil acts. Such 
is the grim reality of helplessness. He who is disgusted with the thought 
of his own complete helplessness, does not seek to identify himself with 
his body and worldly objects. He seeks to walk on the path of religion 
shown by the omniscient Lord. For the beings coursing through the 
round of repeated metempsychosis, there is no other refuge except Faith, 
Wisdom and Morality which should therefore be honoured with utmost 
devotion. He who wants to be fearless and deathless must reflect on the 
omnipotence of Death or Time and adopt ways and means of going 
beyond the sphere of worldly existence. That is to say, he who wishes to 
be released from the terrible jaws of Death must immediately embark 
upon the career of achieving moksa, the Final Release. The awareness of 
the fact of helplessness is the initial aim of this reflection; he who has 
this awareness becomes heedful and seeks only the Ultimate Release, sans 
fear and danger. 

( 3 ) Reflection on the ivorld of transmigration (samsara) 

In this reflection, one contemplates on the fact that all—whether rich or 
poor—are miserable. This type of reflection is necessary. It keeps man 
on the path of righteousness. One should reflect on this fact so that one 
may not deviate from the path of duty and good actions and may not be 
a victim of trifling temptations of the world. Others appear happy. But 
in fact those that appear happy do not consider themselves to be happy. 
Though man has enough means of happiness, he is not satisfied with 
them and looking to others’ comparatively more wealth his disconten¬ 
tedness flares up and forced by the growing intensity of greed and desire 
he keeps himself fully engaged in increasing the evils of possessions as 
also in nourishing other evils connected with possessions. If he realises 
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that in spite of whatever he gets through those so many evil acts he will 
still remain miserable, nay, will become more miserable, then he will not 
have an urge to do evil acts. 

It is useful to contemplate on the fact that this world is full of miseries, 
there is no end to natural calamities; howsomany efforts we may put in, 
it is utterly impossible to remove all of them completely. When such is 
the situation, is it proper to increase miseries by nurturing mutual indif¬ 
ference through mutual injustice and selfishness? It is necessary to bear 
in mind that we ourselves create innumerable miseries and add to the 
already existing ones by our own defects. By developing good humani¬ 
tarian qualities as also by fostering universal friendliness, we should try 
to decrease the miseries in the world as far as possible. This is the ob¬ 
jective of the present reflection. 

In order that craving for the world of transmigration is done away with, 
a feeling of resignation or indifference has to be cultivated in relation 
to the things of the world. And with a view to diverting attention from 
such things one must reflect as follows: “In this beginningless cycle of 
births and deaths, there is in fact none who is own to me and none who 
is alien to me. For in the course of so many births, all sorts of relations 
have been established between me and all the beings that are there. 
Wandering across the endless cycle of births and deaths, passing through 
millions of crises in innumerable wombs and families, one assumes dif¬ 
ferent forms of relationship, such as father, son, grandson and so on, or 
mother, wife, sister, daughter and so on. In this process of endless rep¬ 
etition, the master becomes the servant, and the servant the master, the 
mother becomes the wife, and the wife the mother; and so on. This is 
ridiculous and disgusting. Similarly, the beings of the world burning with 
attachment, aversion and delusion, and entertaining cravings for things 
sensuous are out to devour one another and suffer unbearable hardships 
as a result of a behaviour of that sort. Really speaking, this world is a 
garden nurturing the couples-of-opposites like joy-and-sorrow, pleasure- 
and-pain, etc., and is truly full of tortures.” Thus, one who is disgusted 
with the ridiculous and terrifying nature of the world of transmigration 
works for one’s deliverance, the Final Release. 

(4) Reflection on aloneness (ekatva) 

In order to attain liberation feeling of aloofness has to be constantly 
evoked on the occasion of attachment and aversion. For that, the attach- 
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ment developed in relation to things considered to be one’s own and the 
aversion developed in relation to those considered to be alien to oneself 
have to be discarded and so one must reflect: “I am born alone, I die 
alone, and alone do I reap the fruits of the form of pleasure, pain, etc. 
yielded by the karmic seeds sown by myself.” This is called reflection on 
aloneness. It nourishes self-dependence and non-attachment. 

This thought of loneliness should be viewed as enunciating the prin¬ 
ciple of individual liberty and individual responsibility extending to a 
person’s trans-historical existences. One may prepare oneself to go to hell 
or to heaven; one may work one’s way through the cycle of becoming or 
one may mobilise one’s all resources to effect one’s release once for all. 

But we should remember that cooperation on which the society and 
the whole world are sustained is not attacked by the contemplation on 
aloneness. This means that others desire our help just as we desire others’ 
help; this is an irrefutable fact. We can secure help from others to the 
extent we have capacity to help them. In securing benefits from our 
relations with others, what works is our capacity to help them. Wealth 
goes to him who is deserving. So, it is said, ‘Deserve, then desire’. The 
reflection on aloneness teaches us to be deserving and capable. The 
aloneness means that the soul alone is useful for the cooperation of 
many, for the friendship of many and for the service of many. Aloneness 
does not mean that we should enjoy all the manifest and unmanifest 
benefits from the world and when we are required to give something in 
return we should say, ‘I belong to nobody, nobody belongs to me, the 
world is unreal’; it is a case of roguery. The reflection on aloneness is 
not for strengthening selfishness, but for making us self-dependent and 
deserving. Again, in the state of helplessness, it saves man from being 
depressed and miserable and urges him to face difficulties and calamities 
with his entire energy single-handed. It makes us calm, perseverant and 
patient. 

Looking from another angle, the term ‘ekatya in the ‘ ekatvanupreksa' 
means oneness or unity. Thus, it ultimately means an association of 
mutually friendly human beings. On the strength of such association, 
there prevails happiness and peace in the world and the spiritual welfare 
is also attained. This type of reflection is called ekatvanupreksa. 

(5) Reflection on difference (anyatva) 

This is the contemplation on the fact that the soul for which T stands 
is different from body. 
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Out of an onrush of delusion, man commits the mistake of regarding 
as his own rise and fall, the rise and fall of his body and of the other 
things belonging to him; and the result is that he fails to have a realisation 
of his true duty. In order to forestall a contingency like this, a false 
imposition of ownership in relation to the alien things like body, etc., has 
to be done away with. For that the separateness of soul from body is to 
be reflected over on the basis of their qualities as follows: “This body is 
gross, possessed of a beginning and an end, and is something inanimate, 
while I myself am subtle, possessed of no beginning and an end, and am 
something conscious.” On account of this type of reflection, man is not 
agitated and perturbed by bodily pains and pleasures. Generally, his all 
energy' is used up in thinking about bodily pains and pleasures. If he 
knows as to who he is, in the light of that pure knowledge, he may not 
develop attachment for the body, nor will he become a slave of sense- 
organs, and will be saved from miseries and calamities arising from at¬ 
tachment to body as also from ignorance and delusion. And with the 
growth of true realisation of T, his real happiness increases. He realises 
that the real happiness does not depend on the external objects, but on 
the soul itself; its source is the soul or the mind. And the more the purity 
of soul or mind attained, the higher are the stages of real peace and 
happiness secured. 

(6) Reflection on the impurity of the body (asuci) 

One’s body being most eminently an object for craving, one must, 
with a view to reducing attachment for one’s body, reflect: “This body is 
itself impure, it is born out of things impure, it is nourished by things 
impure, it is a seat of things impure, it is the ultimate cause of a series 
of things impure.” There are two advantages of this reflection: (1) It 
destroys the pride of family, caste and race, and it removes the hypocrisy 
of touchability-untouchability. It makes us realise that it is utterly foolish 
to imagine that bodies of some persons are pure while those of others 
are impure and consequently to regard the former as touchable and the 
latter as untouchable. As a matter of fact, all bodies are uniformly impure. 
(2) It reduces attachment for the body and bodily pleasures. It destroys 
pride pertaining to our bodies. We should not be proud of the beauty 
of our body. 

But in the name of this reflection on the impurity of the body, one 
should not be indifferent to cleanliness. 
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Though the body is impure, we cannot afford to remain indifferent to 
or careless about it. We should not neglect our body. We should properly 
maintain it. We should take proper care of it. (In maintaining it and 
taking its care, proper self-control is not lost sight of.) We should use it 
in the performance of good and benevolent acts. Instead of employing 
it in doing even a single evil act, we should employ it in doing good and 
wholesome acts alone. Its good use brings us happiness, peace and welfare, 
gradually puts us on the right path leading to liberation, and helps us 
progress on the path faster. This is the reason why it is regarded as the 
prime instrument of religion. Sariram adyam khalu dharmasddhanam. 

In view of science, the body is such a ‘machine’ that separates the 
useless and unessential substances from what we eat and drink and then 
discards them and retains the essential and useful ones. Thus, it discards 
impure substances and retains the proper ones. So, who will say that it 
is not a useful instrument of living? When forgetting benevolent activity, 
social welfare and spiritual elevation, one uses it in sensual pleasures, it 
becomes really impure; none should tolerate such type of impurity and 
it should be immediately removed. This is the noteworthy point in con¬ 
nection with the reflection on impurity. In other words, the objective of 
this reflection is to reduce and remove one’s attachment for one’s body, 
which causes neglect of soul and spiritual welfare. If one with proper self- 
control performs good and virtuous acts and remains always engaged in 
doing good to others, his body no longer remains impure, but on the 
contrary becomes pure as it leads one on the pure path of spiritual 
welfare; people desirous of spiritual welfare consider it to be pure to such 
an extent that they devotionally touch and worship the feet, parts of the 
body, regarding the touch of the feet as purifying. 

(7) Reflection on asrava (Inflow of the karmic matter) 

Contemplation on the conditions of the bondage of the karmic matter 
with soul or on the causes of miseries or on the evil consequences fol¬ 
lowing from attachment to sensual pleasures is called the reflection on 
asrava. 

(8) Reflection on samvara (stoppage of the inflow of the karmic matter) 

Contemplation on the ways and means of the removal of the causes of 
the inflow of karmic matter as also of the causes of miseries is called the 


in Education Intern 


For Private & Personal Use Only 


iainelil 



94 


Jama Philosophy and Religion 


reflection on samvara. With a view to closing the doors for evil thoughts 
and evil conduct, to reflect on the merits of good thoughts and good 
conduct is the reflection on samvara. 

(9) Reflection on nirjara (dissociation of karmic matter) 

Contemplation on the ways and means of destroying the causes of mis¬ 
eries, or on how to bear with patience and calmness miseries or on how 
to destroy attachment causing unending miseries is called reflection on 
nirjara.. 

(10) Reflection on the universe (loka) 

The universe is very vast. We are very small. We are nothing when com¬ 
pared to the stupendous universe. In it we are like an atom. We are 
insignificant. This makes us humble and dissolves our pride. To contem¬ 
plate on the vastness of the universe, various worlds situated in it, its 
firmament and luminaries, etc., is called the reflection on the universe. 
It causes delight and feeling of wonder in us, generates indifference to 
our trifling selfish motives and thereby weakens our urge to do evil acts. 
This is the great advantage of this reflection. It also helps us cultivate 
many good qualities like humility, etc. 

(11) Reflection on the utter rarity of the attainment of 
bodhi (enlightenment, vision of truth) 

A human being is specially equipped with potentialities of effecting his 
Ultimate Release. It is, therefore, important for him to know the difficul¬ 
ties and hazards which beset a spiritual career. 

In the first place, one should know that human birth is extremely rare. 
It is as difficult of attainment as a heap of jewels at street-crossings. After 
spending an infinitely long time in wanderings in innumerable lower 
forms of existence, a being is born in human form. Even when one is 
born in human form, one may still find it very difficult to be born in 
a favourable country. Even when one is born there, one may still find it 
very difficult to be born in a good family. Even when one is born in a 
good family, one may still find it very difficult to have a good teacher. 
Even when one is fortunate enough to have a good teacher, one may still 
find it very difficult to have desire to hear the true doctrine from his 
mouth. Even when one has that desire, one may still find it very difficult 


Jain Education Intern; 


Private & Personal Use Only 


nelibrar 



Jaina Path of Purification (Liberation) 


95 


to attain vision of truth. One must reflect on these rarities. He who does 
not know the immense soteriological value of human existence, and wastes 
it in the pursuit of pleasures or in the acquisition of worldly possessions 
is like a person who burns precious jewels for ashes. The jewel of right 
inclination towards, or faith in, or vision of, the truth is the most precious 
jewel, and it is attained after suffering for innumerable aeons in the 
course of endless cycle of transmigration. 

One cannot easily attain the human birth, good education, good com¬ 
pany, etc. Even when one has gained all these, one may still find it very 
difficult to acquire right attitude or the vision of truth; even after attain¬ 
ing all those former things, if one surrenders to the terrible goblin of 
pride, one loses all one’s gains. In the name of religion and sect, we foster 
pride and consequently create obstacles in the attainment of bodhi (vision 
of truth). Thus, to contemplate on the rarity of the attainment of vision 
of pure truth is called bodhidurlabha-bhavana. 

(12) Reflection on dharmasvakhyatatva 

Dharma means religion, path of purification and spiritual welfare. 

Dharma is called svakhyata or ‘well expounded’, because it is good in 
the beginning, good in the middle, and good in the end, and because 
it announces the life of purity that is wholly perfect and immaculate with 
meaning and with detail. Moreover, it is called svakhyata, because it has 
been proclaimed for the good of all beings, without any discrimination 
of class, caste, creed, race, etc. It is described as well expounded, also 
because it has been well imparted, effecting synthesis of seemingly con¬ 
tradictory interpretations or expositions and making them harmonious 
and consistent. Again, it is described as well expounded, because while 
expounding it the large-hearted, open-minded, noble expounder has 
incorporated all the good points or elements, accepting them from 
anywhere and anybody. Narrow outlook, sectarianism, etc., have been 
given no place into it. It is well expounded, because it is effectual for 
guidance, it is conducive to peace, and also because it has been imparted 
by one who is supremely Enlightened. 

One should contemplate on the greatness and glory of dharma. Dharma 
includes both philosophy and religion, theory and practice of good life, 
ascetic culture and ethical behaviour. Liberation of the soul from all the 
impurities is the ultimate aim of dharma or religious culture. Dharma is 
that which takes one to the cherished goal of liberation. It destroys karmas, 
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rescues beings from the miseries and upholds them in excellent bliss. 

Dharrna proclaimed by the Jinas is characterised by inoffensiveness and 
universal love. It is established on truth. It is rooted in humility ( vinaya ), 
its strength lies in forbearance ( ksama ). It is protected by chastity 
{brahmacaiya). Its chief feature is quiescence ( upasama). Its mark is re¬ 
straint. And its prop is non-possession and non-attachment (nisparigraha). 
It is because of their not attaining dharrna that the beings have been 
suffering and coursing in endless cycle of births and deaths. 

Dharrna is well taught by the Jinas for the benefit of the world of beings. 
Those who are devoted to its practice can easily cross over the ocean of 
worldly existence. Dharrna is the kinsman of those without kinsmen, the 
companion of those without companions, the protector of those without 
protection; it is indeed the only affectionate one of the whole world. 
Dharrna protects one from degradation and downfall. It bestows upon 
beings that glory of the Omniscient which is incomparable. 

Dharrna is the means of attaining all the good things and true happi¬ 
ness. One becomes adorable through dharrna. Dkaima is the source of 
good in human life as well as in heaven. In short, dharrna taught by the 
Jinas is the destroyer of all sufferings. Contemplation on the powers, 
attributes, greatness and glories of dharrna is what is called the reflection 
on dharmasvakhyatatva. 

Sectarianism, communalism, narrow-mindedness and vain pride 
dishonour dharrna and make one indulge in slandering and cavilling. 

So as not to deviate from the path of dharrna and so as to bring about 
steadiness in one’s practice of it one must reflect: “How highly fortunate 
it is that dharrna full of doing good to the entire mass of living beings 
has been preached by the virtuous personages.” 

Bhavana or anupreksa' means deep reflection. In case a piece of reflec¬ 
tion happens to be veracious, wholesome and deep, it prevents the onset 
of the tendencies like attachment and aversion. Hence, it is that such 


1. The essence of all the soteriological reflections is found in the following verse: 
mano vaco me carilam ca santatam 
pavitratavdhi yada bhavisyati / 
tada bhavisydmi yathartham unnatah 

krtdrthajanmd paramaprasddabhak // (Author of the present work) 

Translation: When all my mental, vocal and bodily activities become absolutely free 
from passions and thereby eternally pure, I shall attain the highest state of real 
spiritual welfare; my human birth will achieve the supreme goal and I shall be 
experiencing the perennial infinite bliss. 
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reflection has been described as a means of samvara (the cessation of the 
inflow of the karmic matter.) 

Bondage and Liberation 

The well-known statement occurring in the Maitn Upanisad declares that 
the mind alone is the cause of man’s bondage as well as liberation. Mana 
eva manusydnam karanarh bandhamoksayoh. The declaration is true. It means 
that inauspicious mental states cause the bondage of inauspicious karmic 
matter, and auspicious mental states cause the bondage of auspicious 
karmic matter. But attachment-free pure mental state cause no bondage 
whatsoever. In case the activities are caused and guided by the attach¬ 
ment-free mental state or pure (passionless) affection, karmic bondage 
is not effected by such supremely pure mind; on the contrary, on account 
of such supremely pure mind the supreme state of Ultimate Release is 
manifested. This is the reason why in the above quoted half-verse mind 
is regarded as the cause of liberation also. 

From this follows that it is not a rule that activity invariably causes 
bondage, activity can never cause bondage if it is not urged by the mental 
states of attachment and aversion. The Omniscient One stands, sits, speaks, 
walks, etc. like an ordinary man and performs other activities too, yet he 
does not bind any karma (the pleasure-giving karma which is bound for 
a moment being insignificant is to be neglected) because he is free from 
attachment. One who is really free from attachment is affectionate to¬ 
wards all beings, a friend of the entire world. The Omniscient One can 
never be inactive; on the contrary, he remains always engaged in the pure 
passionless activities. His activities are caused by the attachment-free mental 
state (passionless universal affection) and hence they do not cause bond¬ 
age of karmas. 

It is true that to perform activities without attachment and with pure 
universal affection alone is possible only in a supreme spiritual state. 
Again, it is also true that even those who have made just an ordinary 
progress on the path leading to that state find it very difficult to attain 
it. Yet to attain this difficult goal, one should make gradual progressive 
attempts in its direction. 

The auspicious mental state which causes bondage of auspicious karmic 
matter is associated with attachment. And attachment invariably goes with 
aversion. Where there is attachment, there are selfishness, partiality, in¬ 
difference to the good of others—however little they may be. And hence 


in Education Intern; 


>r Private & Personal Use Only 


www.jainelibra; 



98 


Jaina Philosophy and Religion 


auspicious mental states do cause bondage according to their natures. 

Yet we should remember that auspicious inflow of karmic matter caused 
by the auspicious activities—good activities beneficial to one’s own self 
as also to others—is spiritually beneficial to the soul. The auspicious 
karmic matter bound on account of good activities performed with good 
mental states presents one with the means of spiritual welfare. Therefore, 
the auspicious karmic matter bound on account of auspicious activities 
should be regarded as praiseworthy. The auspicious karmas bring us 
auspicious circumstances and good and very good means of religious and 
spiritual culture, viz. human birth, birth in a favourable country, good 
family, religious and cultured parents, healthy body, good teacher, good 
company, etc. How important these auspicious karmas are! The auspicious 
karma of the highest type, viz., tirthahkarandmakarma is highly praisewor¬ 
thy because it is the cause of the attainment of lirthankarahood. In all the 
high and low states of living except the attachment-free state, the process 
of karmic bondage incessantly goes on. One should bear in mind one 
important point that one should assiduously avoid the bondage of evil 
or inauspicious karmas, whereas one should not be afraid of the bondage 
of good, wholesome or auspicious karmas.' 

Jaina and Non-Jaina Conceptions of Soul 

The subject-matter of the spiritual science pertains to soul. So, it mainly 
discusses the nature of soul. Our study of the various views regarding the 
nature of soul removes doubts from our mind and generates its true 

1. Study the following verse by Upadhyaya Yasovijayaji. 
naiva, yat punyabandho'pi dharmahetuh subhodayah / 

vahner dahyam vinasya eva nasvaratvat svato matah //verse 17, First Dvatrimsika 
Explanation: The verse declares that the bondage of auspicious karmas has auspicious 
fruition and is the cause of religious practice. It is not opposed to liberation and 
dissociation of karmic matter. Auspicious karmas destroy themselves after having 
destroyed the inauspicious karmas just as fire itself gets extinguished after having 
burnt the fuel. 

While commenting on the 22nd verse of the same Dvalrimsikd, Upadhyayaji says that 
auspicious karmas are not an obstruction in our pilgrimage to liberation. On the 
contrary, they make our pilgrimage easy. 

The soul having auspicious or good mental states is not attached to the objects of 
pleasures which it has attained on the rise of auspicious karmas. So, it remains self- 
controlled, calm, unagitated; it steadily moves on the path of religion; of course, its 
practice of yoga or spiritual discipline is not rigorous. As it is vigilant, ardently desires 
liberation and has pure intellect, it adopts the great path of liberation when oppor¬ 
tunity or occasion arises and gradually advances on it. 
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knowledge. And on this knowledge, we can base our spiritual practice. 
Though this is a very vast subject, let us briefly treat of some points related 
to it. 

Firstly, according to some philosophers 1 , the soul is not limited or confined 
to the body, it is all-pervasive, it exists everywhere at the same time, it exists 
in the body and outside it simultaneously. Each body has a separate soul. Each 
one of these souls pervades the entire universe. This is what they maintain. 
Secondly, they contend that cognition is not the nature of soul. It is an 
accidental and adventitious quality generated in the soul on account of its 
contact with body, mind and sense-organ. As it is not the nature of soul, in 
the state of liberation it is absolutely devoid of it. 

On these two points, the Jaina philosophers differ from them. Take the 
first point. The Jaina thinkers too believe in many souls and maintain that 
each body has a separate soul. But according to them, the soul is not all- 
pervading, it pervades only the body in which it lives. The qualities of 
soul, viz., cognition, desire, etc. are experienced in the body alone and 
not elsewhere. This fact proves that the soul too exists in the body and 
not outside it. 2 

Now take the second point. Cognition is not an adventitious quality of 
soul, it is its natural quality, it constitutes its real nature. By nature, soul 
is cogniser. This is the Jaina view. So, according to the Jaina philosophers, 
even in the disembodied state of liberation wherein it does not have 
mind, body and sense-organs and hence their contacts the soul does have 
its natural quality, viz., cognition. As cognition is its very nature, in its state 
of liberation it is manifested in its infinity. 3 As opposed to this, those who 


1. The Nydya, the Vaisesika and the Saihkhya philosophers. 

2. The thing exists there alone where its qualities are experienced. All agree that a thing 
must be there where its quality is found. As for example, a pot exists where its form 
exists, and not elsewhere. This is what Acarya Hemacandra has said in his 
Anyayogavyavacchedikd Dvatriihsikd. His words are: ‘yatraiva yo drstagunah sa tatra 
kumbhadivan nispratipaksam etat/' The special qualities of the soul, viz., knowledge, 
feelings, desire, etc., are experienced in the body alone. Hence the possessor of them 
should reside in the body alone and not outside it. 

3. The sun is covered by clouds. So, its brilliant light becomes dim when it passes 
through them, and that dim light becomes even more dim when it enters a room 
through a curtain. But on that account one cannot say that the sun does not naturally 
possess the brilliant light. Similarly, soul’s infinite natural light of knowledge is 
obstructed by the coverings of karmic matter and on that account manifests itself 
in different degrees. Its manifestation in the different degrees of dimness does not 
prove that the soul does not possess the infinite light of knowledge as its nature. 
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do not consider cognition to be the nature of soul has to maintain that 
in liberation the soul is devoid of cognition. 

The Jaina tenets about soul, which are different from those upheld by 
others are set out in the following aphorism: ' caitanyasvarupah parindmi 
karta saksad bhokta dehapanmanah pratiksetram 1 bhinnah paudgalikadrstavams 
cdyam/’ [Vadidevasuri’s Pramananayatattvaloka, VII.56). 

The Jaina thinkers regard the soul as caitanyasvariipa. It means that for 
them cognition constitutes the real nature of soul. As shown above, on 
this point they differ from the Nyaya-Vaisesika and other philosophers. 

Again, the Jaina theoreticians regard the soul as changing (parindmi), 
doer (karta) and direct enjoyer (saksad bhokta). It undergoes transforma¬ 
tions. It takes births in various species of the four main classes of exist¬ 
ence, viz., godly, human, animal and infernal. It passes through different 
states. It is a doer of actions and it is directly and primarily an enjoyer 
of the fruits of its actions. On these three points, they differ from the 
Samkhya philosophers, because the latter maintain that the soul is abso¬ 
lutely changeless, performs no action whatsoever and is not the real enjoyer 
of the fruits of actions. 

Moreover, the Jaina philosophers regard the soul as body-sized 
(dehaparimana ). The dimension of the soul is equal to that of the body 
in which it lives. On this point, they differ from the Naiyayika, the Vaisesika 
and the Samkhya thinkers who regard the soul as all-pervasive. 

The Jaina thinkers think that each body has a separate soul (pratiksetram 
bhinnah ). Thus, they believe in the plurality of souls. On this point, they 
differ from the Advaita Vedantin who maintains that the soul is one in all 
bodies. 

The Jaina philosophers hold that the soul is associated with the karmas 
which are material (paudgalikadrstavams ca). On this point they differ 
from the Nyaya-Vaisesika philosophers who regard karma 2 as one of the 
nine special qualities of the soul, as also from the Vedantin who do not 
regard karmas as aggregates of material atoms. 

It has been declared: ‘satyam brahma, mithya jagat' (The soul is truth 
and reality, the world is falsity and appearance). The true import of this 
sentence is that all the physical objects of the world are ephemeral and 
evanescent, therefore they should be regarded as essenceless and false. 


1. The term 'ksetra' here means body. 

2. They use the term ‘adrsta for karma. 
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Only the soul which is of the nature of pure consciousness is the right 
and proper object of our devotion and worship. One should strive for its 
attainment, one should devote oneself to its attainment. This import or 
teaching of the sentence is very important. The ancient great saints thought 
it absolutely necessary to deliver such teachings in order to destroy the 
terrible miseries caused by delusion and desire. The sentence does not 
mean that the objects of the world are absolutely unreal like a hare's 
horn. That the world is false really means that the objects of the world 
are impermanent, essenceless and good for nothing. And this meaning 
is intelligible and not contradicted by our experience. While describing 
impermanence and essencelessness of all the objects of the world, the 
Jaina thinkers are not hesitant in calling them unreal ( mithyd ). All the 
objects and manifold events of the world are impermanent and hence 
they themselves or our attachment to them are essenceless. To emphasise 
this truth, the adjective mithyd (false, unreal) is given to the world. But 
on that account we are not entitled to regard the world as absolutely 
unreal and false like a hare’s horn, because its existence is established 
and proved by our experience. The physical objects which we experience 
have real existence. Their perception is not false; it is not illusion. A 
serpent is false and illusory when and where a rope is cognised as a 
serpent. So, to regard that false serpent as a real serpent is an illusion. 
But a real serpent is a real serpent. And to regard a real serpent as a real 
serpent is not an illusion. This is the right understanding. 1 

Speciality of the Jaina Conception of Karma 

The spiritual science extensively and deeply discusses the problems relat¬ 
ing to the soul and its karma. We succinctly presented the various philo¬ 
sophical views about the nature of the soul. Now we propose to say 
something about karma. 

Matter ( pudgala ) is an insentient substance. It has infinite energy and 
powers. Karma is a form of matter, which is closely associated with the 


1. If the world is as unreal as mirage, all the differences and dualities like bondage- 
liberation, wickedness-kindness, virtue-vice, good-acts, bad-acts, etc., will not exist, 
consequendy there will not be any necessity of the teachings about the nature of 
the physical objects, mind and soul as also about the path of purification. If the world 
is as unreal as mirage, there will be no problem at all, there will be no act of duty. 
Again, everything being false even the doctrine of the falsity of the world will also 
be false. 


Jain Education Intern; 


ir Private & Personal Use Only 


www.jainelibrai 



102 


Jaina Philosophy and Religion 


soul. It exerts great influence on the soul. Good or bad actions (thoughts, 
speeches, overt behaviour) leave behind their traces on the soul. These 
traces are in the form of aggregates of material atoms. They are karmas. 
Good or bad actions give rise to auspicious or inauspicious karmas, which, 
in turn, give auspicious or inauspicious fruits to the soul. Various differ¬ 
ences found among living beings and even among human beings are due 
to these auspicious and.inauspicious karmas. 

In the world, human beings rather than other living beings attract our 
attention. As we are closely acquainted with human conditions, our deep 
reflection on them offers solution to certain philosophical or spiritual 
problems. 

In the world, we find two types of human beings, viz., some living 
virtuous life and others living vicious life. Again each of these types has 
two sub-types, viz., the happy and the unhappy. Thus, in all there are four 
types, viz., 1. those living virtuous life and happy, 2. those living vicious 
life and happy, 3. those living virtuous life and unhappy, and 4. those 
living vicious life and unhappy. In the world, we come across these four 
types of human beings. It is clear that the differences of auspicious karmas 
as also of inauspicious karmas cause these different human conditions. 
And keeping in view the four types of human beings, the Jaina thinkers 
generally point out that each of the two types of karmas, viz., the auspi¬ 
cious and the inauspicious has two sub-types. They are as follows: !. Aus¬ 
picious karmas related to auspicious activities and resulting in auspicious 
karmas, 2. Auspicious karmas related to inauspicious activities and result¬ 
ing in inauspicious karmas, 3. Inauspicious karmas related to auspicious 
activities and resulting in auspicious karmas, and 4. Inauspicious karmas 
related to inauspicious activities and resulting in inauspicious karmas. 

1 . Auspicious karmas related to auspicious activities and resulting 
in auspicious karmas (punyanubandhi punya) 

Ail auspicious karmas give man means of happiness on their rise. He 
acquires wealth, vehicles, bungalows, etc., on account of the fruition of 
auspicious karmas. But some auspicious karmas are such as would not 
wean him away from cherishing right inclination or faith and performing 
good actions. He does not indulge in sensual pleasures. He spends his 
wealth in religious and philanthropic activities. He is humble and does 
not hurt the feelings of others. He likes religious practices, finds pleasure 
in doing good to others and lives virtuous life. Thus, these auspicious 


Jain Education Intern; 


Private & Personal Use Only 


www.jainelibrai 



Jaina Path of Purification (Liberation) 


103 


karmas are related to auspicious, wholesome and good activities. And as 
they are related to auspicious activities they cause, through those auspi¬ 
cious activities, the bondage of the auspicious karmas. In this way, the 
auspicious karmas of this type make man’s life happy, righteous and 
auspicious. The term ‘ punyanubandhi punya’ means that auspicious karma 
which is related to religious practice and good activities leading to good 
next birth. Auspicious karmas of this type are not detrimental to good 
activities causing good future birth, but on the contrary they are conducive 
to them. Thus, the auspicious karmas of this type cause the bondage of 
further auspicious karmas, through threefold auspicious activities; they 
are noble. 

2 . Auspicious karmas related to inauspicious activities and resulting 
in inauspicious kairnas (papdnubandKi punya) 

As we have already stated, all auspicious karmas give man means of 
happiness on their rise. He acquires wealth, etc., on their fruition. As 
shown above, of all the auspicious karmas, only some a rgjglalgd-io-ans- 
picious activities. But othei^are related to inauspicious activiti es. They are 
sucTTaTwould lead man astray. He spends his wealth in luxuries and 
vicious activities. He indulges in sensual pleasures. He does not like 
religious and good activities. Auspicious karmas of this type are called 
‘pdpanubandhl punya’ because on their rise they give man happiness or 
pleasures and at the same time degrade his life; they are related to vicious 
activities which cause low next birth. As auspicious karmas of this type are 
related to inauspicious activities, they cause through them the bondage 
of inauspicious karmas. Thus, the auspicious karmas of this type are 
ignoble. 

3 . Inauspicious karmas related to auspicious activities and resulting 
in auspicious karmas (punyanubandhi papa) 

All inauspicious karmas put man in miserable conditions on their rise. On 
account of their fruition, he becomes or remains poor, he cannot acquire 
means of happiness. But some inauspicious karmas are such as would not 
shake man’s faith in religion. Even in adverse conditions, he practises 
religion and helps others according to his capacity. He does not lose his 
peace of mind. Inauspicious karmas of this type are called punyanubandhi, 
because they are related to auspicious activities. Though they cause miseries 
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to man, they do not degrade his life. They, through the good and aus¬ 
picious activities, cause the bondage of auspicious karmas as also the good 
next birth. They do not obstruct wholesome activities which lead to good 
future birth. 

4 . Inauspicious karmas, related to inauspicious activities and result¬ 
ing in inauspicious karmas (pdpanubandhi papa) 

As we have already stated, all inauspicious karmas cause misery to man 
on their rise. On account of their fruition, he is deprived of the means 
of happiness, he cannot acquire wealth in spite of his efforts. As shown 
above, of all the inauspicious karmas, only some are related to auspicious 
activities. But others are related to inauspicious activities. On account of 
the fruition of the inauspicious karmas of this type, man suffers from 
poverty and other miseries, but at the same time he does not refrain from 
indulging in vicious activities; on the contrary, he remains engaged in 
them. The inauspicious karmas of this type are called pdpanubandhi pcipa, 
because on their rise they cause misery to man and at the same time are 
associated with vicious activities which cause low next birth and bondage 
of inauspicious karmas. 1 

1. Regarding these four types of karmas. viz. punyanubandhi punya, etc., what Acarya 
Haribhadra has said in his 24th Astaka is as follows: 
gehad gehantaram kancic chobhanad adkikam narah, / 
ydti yadval sudharmcna tadvad eua bhavad bhavam //1 // 

Under the influence of the good religion (religious practice) a living being moves 
from a good birth to a better one, just as a man moves from a good house to a better 
one to reside in. (1) 

The good religious practice in point is that which a man undertakes while enjoying 
happiness and wealth as fruits of the accumulated auspicious karmas. These auspi¬ 
cious karmas (their fruition) are called punyanubandhi, because they are associated 
with good and auspicious activities. 
gehad gehantaram kancic chobhanad itaran narah / 
ydti yadvad asaddharmat tadvad eva bhavad bhavam //2// 

Under the influence of vicious activities (irreligious practice) a living being moves 
from a good birth to a bad one, just as a man moves from a good house to a bad 
one to reside in. (2) 

The vicious and irreligious activities in point are those which a man undertakes while 

enjoying wealth, etc., as fruits of the strange and incomprehensible accumulated 

auspicious karmas. These auspicious karmas (their fruition) are called pdpanubandhi 

because they are associated with the vicious activities. 

gehad gehantaram kancid asubhdd adhikam narah / 

ydti yadvan mahapapat tadvad eva bhavad bhavam //3// 
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In short, those auspicious karmas accumulated through past births, which 
cause the bondage of new auspicious karmas at the time when the soul 
is enjoying their sweet fruits are called punyanubandhi punya, Those in¬ 
auspicious karmas accumulated through past births, which cause the 
bondage of the auspicious karmas through equanimity, peace, atonement 
and good activities, at the time when the soul is experiencing their bitter 
fruits are called punyanubandhi papa. Those auspicious karmas accumu¬ 
lated through past births, which cause the bondage of inauspicious karmas 
at the time when the soul is enjoying, with indulgence and infatuation, 
their sweet fruits are called papanubandhi punya. And those inauspicious 
karmas accumulated through past births, which cause the bondage of new 
inauspicious karmas at the time when the soul is experiencing their bitter 
fruits are called papanubandhi papa. 

In the world, those men and women who are happy and at the same 
time live righteous and religious life are to be regarded as having 
punyanubandhi punya. Those who have means of happiness in their pos- 


On account of his association with the highly vicious, that is, greatly sinful activities 
a living being moves from a bad birth to a worse one, just as a man moves from 
a bad house to a worse one to reside in.(3) 

The greatly sinful activities in point are those which a person undertakes while 

experiencing poverty and other miseries as fruits of the accumulated inauspicious 

karmas. These inauspicious karmas (their fruition) are called papanubandhi because 

they are associated with vicious activities. 

gehdd gehantaram kaheid asubhdd itaran narah / 

ydti yadval sudharmena tadvad eva bhavad bhavam// 4// 

Under the influence of the good and religious activities, a living being moves from 
a bad birth to a good one, just as a man moves from a bad house to a good one 
to reside in. (4) 

The good and religious activities in point are those which a person undertakes while 
experiencing poverty and other miseries as fruits of the accumulated inauspicious 
karmas. These inauspicious karmas (their fruition) are called punyanubandhi, because 
they are associated with the good and religious activities. 

After these four verses, in the fifth verse Acarya Haribhadra advises man to perform 
good and auspicious activities while enjoying health, wealth, vehicles, bungalows, 
etc., as fruits of the accumulated auspicious karmas so that he can attain inexhaustible 
infinite wealth. In the sixth verse, he declares that mind free from all passions like 
attachment etc., is the real jewel, it is the inner spiritual wealth of a living being. 
One who is robbed of this wealth, gets afflicted with miseries and calamities. In the 
eighth verse, he observes that cultivation of universal compassion, equanimity, 
quiescence and good wholesome conduct makes our accumulated auspicious karmas, 
punyanubandhi. 
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session and indulge in the vicious activities are to be regarded as having 
papanubandhi punya. Those who are in miserable condition due to pov¬ 
erty, etc. and yet move on the auspicious path of religion and righteous¬ 
ness are to be regarded as having punyanubandhi papa. And those who 
are miserable and poor and still indulge in vicious activities are to be 
regarded as having papanubandhi papa. On noticing men becoming rich 
and enjoying all the comforts and pleasures of life on the strength of 
treachery, killing, robbery, beating, theft, cheating, unscrupulous violence, 
etc., some short-sighted persons say, ‘Look, Brother! Miseries and calami¬ 
ties befall the good religious persons, while the wicked rascals roll in 
riches and enjoy all the pleasures, what is the use of religious practice 
and good conduct?’ But that this statement is made through ignorance 
is clear from the above discussion about karma. A man can enjoy pleasures 
while indulging in the vicious activities, but he can do so so long as there 
continues the process of the fruition of the past accumulated auspicious 
karmas. And one should bear in mind that the governance and rule of 
Nature is not so weak and disorderly that the newly bound inauspicious karmas 
(through those vicious activities) can get destroyed without yielding their 
bitter fruits. There is a reign of law and order in Nature. Its fine elements 
and powers are beyond our understanding and comprehension. Groping in 
the darkness of ignorance, a living being may formulate imaginary hypotheses 
or theories in order to escape from the real fear of bad consequences of bad 
acts, but it is certain that from Nature’s relentless punishment no culprit can 
escape. The most intense inauspicious karmas demonstrate their inexorable 
power by yielding their bitter fruits in the very birth in which they are bound 
through unwholesome activities. 1 This fact too is to be kept in mind. 

1. 'Satyarn atyugrapapanam phalam atraiva labhyale. (It is true that the most intense 
inauspicious karmas yield their fruits in the very birth in which they are bound).’ 
Ac. Hemacandra puts this statement in the mouth of Abhayakumara, an illustrious 
son of Srenika, the king of Magadha. (See the story related in the explanation of 
the verse 30 of the second chapter of the Yogasdstra). Like the greatly intense in¬ 
auspicious karmas , the greatly intense auspicious karmas too yield their fruits in the 
very birth in which they are bound. Study the following verse: 
ja jena kayam kammam annabhave. tha bhave a sattenam / 
la tena veiawam nimittamittam paro hoi // 

This verse declares that inevitably one has to experience the fruits of the bound 
karmas —bound in the past births or in the present birth. Other living beings that 
give pleasure or pain to one are simply an instrumental condition; the real cause 
of one’s pleasure and pain is one's own karma. From this verse, we know that the 
karmas can rise to give their fruits in the very birth in which they are bound. 
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At this juncture in the exposition of the auspicious and the inauspi¬ 
cious karmas, it will be proper to clear one important point regarding 
wealth. Happiness can never be measured by the abundance of wealth. 
This way of measuring happiness is wrong. The excessive accumulation 
of wealth is a sin; not only that, but it deprives man of his peace of mind. 
So, how can it be a measure of happiness? If a man honestly and in a 
just way acquires just that much wealth as is necessary to buy necessities 
of life and a residential house, remains satisfied with that only and has 
good intention to spend the excess honest earnings in the philanthropic 
works, then he can be regarded as a real happy person, because he does 
not lose his peace of mind and experiences happiness and bliss through 
mind. Happiness consists in contentedness. It cannot be denied that 
wealth is a means of livelihood and hence useful. But it should be earned 
and acquired honestly and in a just way, it should be spent in buying 
proper necessities and comforts of life for one’s family members and the 
excess of it should be spent in philanthropic activities. It should be given 
only this much importance and not more. To give more importance than 
what it deserves is quite improper and even wrong from the spiritual 
standpoint. Religious practice or spiritual discipline has connection not 
with possession but with limited possession or non-possession. Wealth 
alone should not be understood as a sign of good fortune. Wealth ac¬ 
quired through unfair means is the sign of misfortune. Wealth which is 
the sign of good fortune and the cause of happiness is not the wealth 
that is acquired dishonestly and in an unjust way. To view the virtuous 
more honourable than the wealthy is the right and wholesome outlook 
and its spread and cultivation in society is absolutely necessary. With the 
spread and cultivation of the good quality of limiting one’s needs and 
possessions in society, there will be an increase in happiness, peace and 
morality in society. 

For the spiritual pracdser, it is necessary to know about the purity of 
conduct. So, we propose to have a glance at this topic. 

JAINA CODE OF CONDUCT 

Though earlier we have dealt with, in a general way, the rules of good 
conduct laid down for laymen as well as monks, we here propose to 
discuss some important points regarding their conduct. Let us first take 
up the daily practices of the monks. 
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Monk’s daily practices 

The jaina code of conduct forbids the monks to use vehicles, viz., 
railways, motorcars, aeroplanes, cycles, trams, steamers, carts drawn by 
animals, etc. 1 They are commanded to move from place to place on foot 2 
and to drink boiled water. 3 They are prohibited to ignite fire and to warm 
themselves with it 4 5 and to cook food with its help. There is a command 
for them to beg cooked food from house to house and to live on it. 3 They 
should obtain cooked food from different houses in such a manner that 
the householders experience no inconvenience, diffidence or uneasiness. 
They should not accept food specially prepared for them. Scriptures do 
not permit householders to prepare food specially for monks and monks 
to accept such food. The purpose behind formulating these rules is cer¬ 
tainly that the community of monks may not be a burden on the society 
as also that the monks may not form attachment to delicacies and dainties. 

The religious practice of the monk demands that he should not have 
possessions, he should live in a self-imposed poverty. That is, he should 
not keep money, he should have no connection whatsoever with wealth, 
precious metals, etc., he should be free from any connection with them 
to such an extent that he should not use even metal utensils 6 for begging 


1. If there is a river on the way and there is no land-route nearby, the monk is permitted 
to sit in a boat. 

2. The Vedic Hindu religious works like the Mahabharata, Manusmrti, etc., contain this 
very command for the ascetics. 

3. The doctors trained in the Western science of medicine maintain that the boiled 
water is good for health. They advise the patients suffering from plague, cholera, 
etc., to use boiled water for drinking. According to the discovery made by the learned 
scientists, there exist microbes in water, they are so minute that we cannot see them 
with our eyes, but we can see them through a microscope. Microbes or minute germs 
generated in water enter our body as soon as we drink that water. And having entered 
the body, they cause severe diseases. But if the impure and polluted w'ater of a certain 
place is used as drinking water after boiling it, it causes no harm to the body. Monks 
do not stay at one place for long. They are constantly on tour. They move from place 
to place on foot. So, it is inevitable for them to drink different waters of different 
places. Therefore, the rule that they should drink boiled water is good for their 
health. 

4. anagnir aniketah sydt / — Manusmrti, VI. 83 

5. caren mddhukarim vrttim api mlecchakulad apt /—Atrismrii 

6. ataijasani pdtrani tasya syur nirurandni ca / 
aldbu darupdtram ca mrnmayam vaidalum tatha / 
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and taking food, the utensils should be made of wood, clay or gourd. 
He is indifferent towards the world, though he bears no hatred towards 
it; the worldly ends of power, fame and wealth for which men strive in 
sweating competition are of no importance to him. 

In the rainy season, the monk should stay at one place. He should not 
even touch women. 

In short, the monk should remain totally free from worldly affairs and 
dealings. He should remain fully engrossed in the spiritual bliss. His 
religious practice consists of sincere efforts to achieve spiritual welfare 1 , 
to make his life useful and beneficial to others and to guide the people 
on the right path of purification. His life is a life of a good friend of all 
living beings. It is pure and luminous on account of the removal of 
defilements like pride, anger, greed, deceit, attachment, desire for self¬ 
worship, etc. 

The Sanskrit term sadhu is employed to convey the sense of a monk. 
It means a person who has truly renounced the world. It means a spiri¬ 
tually brilliant and pure person in whom there is good union of right 
knowledge and wholesome conduct. Not yielding to attachment, he is 


riant yatipatrani Manuh Svdyambhuvo'Inavit // 

His vessels should be non-metallic and free from holes. Manu has declared that the 
vessels of the ascetic should be a gourd, a vessel of wood or of earthenware, or of 
splits. 

1. Regarding the monk's state of non-attachment, there occurs in Manusmrti (VI. 47- 
48, 55. 57, 60) excellent teaching: 
ativadarhs titikseta navamanyeta knhcana / 
na cemam deham asrilya vairam kunnta kenacil //47// 
krudhyantam na pratikrudhyed akrustah kuialam vadet /48A/ 
bhaikse prasakto hi yatir visayesv api sajjali //55// 
aldbhe na visddi sydd labhe caiva na harsayet / 
prdnaydtnkamdtrah syan mdtrdsahgad vinirgatah //57// 
indhydnam mrodhena ragadvesak.uiyena r.a / 
ahirhsayd ca bhutanam amrtatvdya kalpate //60// 

The ascetic should patiently bear improper words. He should not insult anyone. 
He should not make enmity with anyone for the sake of his present body. Towards 
an angry man he should not retort in anger. When he is cursed, he should pro¬ 
nounce a blessing. The ascetic who becomes addicted to collecting alms becomes 
attached to sensual objects also. He should not be sorry at not obtaining alms; nor 
should he rejoice at obtaining it. He should have only what suffices to sustain his 
life. He should be free from all attachment to his accessories. By the restraining of 
the senses, by the extermination of attachment and aversion, and by not injuring 
living beings, he becomes fit for immortality. 
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satisfied with whatever necessities of life he obtains easily, naturally and 
without incurring any defilement or defect. He is ever vigilant in his 
practice of self-control. His spiritual discipline of equanimity, quiescence 
and austerity is of an advanced stage. His every act is guided by the light 
of right knowledge. He expects the minimum comforts of life which are 
inevitably needed to sustain the body and as soon as they are obtained 
he is contented and happy; and in case he does not obtain them he does 
not feel sorry and distressed. “I wish I may get food and drink of a 
particular kind to eat and drink, clothes of a particular type to wear, a 
residence of a particular type to reside in, or other things of a particular 
type”—attachment of this type he does not have. He accepts whatever he 
gets at whatever time naturally and easily and remains satisfied with that. 
Renunciation of this type is the result of the mental state of real non- 
attachment. Renunciation without non-attachment is no renunciation, 
but a mockery of renunciation, because in such cases a person ardently 
desires the things which he has outwardly renounced. Renunciation does 
not last long, if it is not the result of non-attachment and is not associated 
with it. 

External ascetic dress or form, on the one side, reminds the monk to 
live a life in accordance with the path of renunciation willingly accepted 
by him, while, on the other side, it helps a person pretend to be a monk 
and cover his impure and unwholesome conduct. If w r e have blind faith 
in the external ascetic dress, there may arise a great danger of our being 
cheated. Similarly, if we do not care to know' his life and are simply guided 
by our feeling of indifference to and disregard for the external dress, 
there may again arise a great danger of our dishonouring a real saint. 
So, to arrive at a true decision or judgement, it is necessary to pay atten¬ 
tion to both, the external dress and the internal life. And for that, dis¬ 
criminating power and patience are required. There is always a risk in 
forming our opinion in haste under certain prejudice. 

Taking into account their capacity, the monk guides through his 
preachings and practices householders and monks in their respective 
fields of religious disciplines. In the religious practice, it is necessary to 
discriminate the principal matters from the secondary ones. Non-vio¬ 
lence, etc., are the five principal matters, while externa! rites, rituals and 
ceremonies are the secondary matters. The secondary matters are not so 
important as the principal ones. That is, the external rites, rituals and 
ceremonies are not so important as non-violence, etc. So, the monks who 
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propound and preach that these external rites, rituals and ceremonies are 
all in all and in connection with them raise quarrels or disputes and 
divide the society, certainly deviate from the true path of religion. They 
should think as to how peace and amiability prevail in the entire society 
and strive for them. They should have their soothing and purifying in¬ 
fluence on the society. Even their philosophical discussions should be full 
of sympathy and gentleness and permeated with synthetic and synoptic 
outlook so that they may not cause any unrest, disturbance or quarrel in 
the society. 

Layman’s Conduct 

Now we treat of the layman’s conduct. The first good quality he should 
cultivate is that of honesty. He should be honest, straightforward and just 
in his dealings with others. His activities should be governed by the proper 
standard of honesty, integrity and truthfulness. At this juncture it is 
necessary to discuss some specific points about his conduct. 

About Non-violence 

The first point relates to non-violence. We cannot but do harm and 
violence to living beings for the sustenance of our body. We cannot live 
without killing living beings. Even our breathing involves violence. But 
we should do only that much harm or violence which is absolutely nec¬ 
essary for the sustenance of our body. Instead of making it a rule of our 
life to do violence to living beings, we should make sincere efforts to find 
out how we can live with minimum violence, how we can decrease vio¬ 
lence as far as possible. 

As far as possible one should save the developed living beings (that is, 
those on the higher scale of evolution and hence having more sense- 
organs) and kill the undeveloped ones, if it is inevitable to kill living 
beings for sustaining one's body. Again, one should live in such a manner 
that killing of even the undeveloped living beings be as minimum as 
possible. This is the teaching promulgated by the saints. It is from this 
standpoint that meat-eating, hunting, massacre and killing are forbidden. 

Is it bravery to yield to the passion of anger and fury and to enter into 
fight with one’s adversary? Bravery consists in non-violence, that is, in 
restraining mind from being under the sway of anger and cruelty; it 
consists in keeping mind cool and calm by using the internal wholesome 
strength of discretion. The just mentioned mental or spiritual strength 
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which is of the form of non-violence is much superior to the bodily or 
physical strength which is considered to be an animal strength. Human 
society achieves progress—religious, spiritual and even material—in pro¬ 
portion to the cultivation of this strength. The strength of non-violence 
is the light of intellectual discretion and mental purity. And with this 
strength, the world of human beings can become rich in friendliness, 
sympathy, love, spiritualness, happiness and bliss. 

Non-violence is a spiritual power. Noble bravery or heroism demands 
self-sacrifice. To sacrifice one’s self-interests and even one’s life—if the 
need be—while resisting violence and supporting and fostering non-vio¬ 
lence is the bravery of high order. To oppose violence only verbally and 
to run away out of fear when one is required to face and endure physical 
sufferings and torture, is really not the practice of non-violence. In spite 
of his having courage and strength to fight, the person who controls his 
passion and excitement on the passion-rousing and exciting occasions 
and does not yield to violence is the true practiser of non-violence. Coward 
and weak men’s claim to the practice of non-violence is wrong. It is 
because they have no courage and strength to oppose the violent person 
or mob. So, though outwardly they are not doing any violent overt activity, 
their weak minds are burning with feelings of violence, rage, wrath and 
fury. The weak mind of a weak person gets easily overcome by the feeling 
of violence even at the slightest cause. The saying ‘the less the strength, 
the more is the anger’ is quite right. A weak man unnecessarily yields to 
passion and fury, every now and then. One who wants to practise non¬ 
violence properly and rightly should have, in addition to right under¬ 
standing, mental strength and courage; and for the attainment of mental 
strength and courage one should cultivate and gain bodily or physical 
strength also. How great the value of bodily strength is! Bodily strength 
is very useful. It is needed to save the innocent people from the cruel 
attacks of tyrants, rioters and the wicked enemies through brave counter¬ 
attack and confrontation. It is useful in saving the people from the 
oppression of the wicked just as it is useful in crushing the wickedness 
of the wicked. For the internal non-violence of the form of keeping the 
mind calm and unagitated, this strength is as much needed as for the 
external non-violence of the form of protecting the people. This is the 
reason why it is held that strong mind resides in the strong body. It is 
easy to gain mental strength when one has gained the bodily or physical 
strength. 
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It is the ksatriyas (members of the warrior class/caste) who have taught 
non-violence, and those who follow their teachings are the brave men of 
heroic character. Prosperity and all-round development choose and ac¬ 
company the heroic character. It is this heroic character that attains the 
worldly or spiritual wealth. Where there is weakness and feeling of fear, 
the practice of non-violence is utterly impossible. Weakness and feeling 
of fear are the terrible diseases of life. The saying ‘the Earth is ruled and 
enjoyed by the brave’ 1 may or may not be suitable to the ideology of the 
present age, but that the practice of non-violence can be undertaken by 
the strong 2 (and not by the weak) is the universal truth never contra¬ 
dicted in all the three divisions of time. It is only the brave endowed with 
the power of discrimination and discretion, who can practise non-vio¬ 
lence. This is possibly the reason why all the Arhats ( tirthankaras ) belong 
to the ksatriya class/caste; and they do have the heroic character of the 
highest order. And only those who have the heroic character and at the 
same time possess power of discrimination and discretion can become 
their followers. 

One commits violence by not contributing to the efforts of stopping 
violence or by simply remaining indifferent to violence, just as one com¬ 
mits violence by indulging in positive violent activity. If one who knows 
swimming does not rescue a drowning man and simply watches him 
drowning, it is an act of violence. Not to give food to the hungry in spite 
of one’s ability to give him food is also a case of violence. Violence of 
such type is the result of callous carelessness of the form: “What concern 
have I? Why should I invite trouble? I cannot afford to give food, etc., 
to others”. Hard-heartedness is opposed to religion or religious practice. 
Universal love is the foundation of religion. 3 To remain indifferent to 
others’ happiness, comforts and benefits for the sake of one’s own is also 
a case of violence. To take undue advantage of others’ labour is also a 
form of violence. Though one knows the truth and there is all the pos¬ 
sibility of saving an innocent man by one’s speaking out the truth in the 
witness-box in a court, yet if one does not speak out the truth in the court 
and thus allows the man to be a victim of injustice, then it also is a case 
of violence as it is a case of untruth. To throw rubbish of our house near 
our neighbour’s, or to leave a scorpion or a plague rat found in our house 


1. virabkogya vasumdkard / 

2. ahimsa balavatsddhya / 

3. dayd dharma kd miila hai / 
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near our neighbour’s and thus to put him in danger or to cause him 
trouble and harm is also a form of violence. 

About Truth 

To describe a thing as it is or an event as it happened is generally re¬ 
garded as the truth, and factually no doubt it is the truth, but from the 
religious standpoint it may or may not be the truth, if the factual truth 
is beneficial or at least not harmful to others, it is worthy of being called 
the truth. But if the factual truth is harmful to others, it is not worthy 
of being regarded as the truth. So, mere factually truthful statement 
should not be uttered, if it is harmful to a living being. Let us explain 
the point by some examples. We know the direction a deer has gone in. 
But when we are asked the direction the deer has gone in by a hunter, 
pointing out the right direction endangers its life. So, in such a situation, 
keeping silence or showing the hunter a wrong direction in order to save 
the creature is our duty and religion. Again, in spite of our knowing the 
hiding place of a woman, on being asked as to where she is by the wicked 
person searching her with evil intention, our keeping silence or misguid¬ 
ing him is a good and religious act. Similarly, rioters ask a householder 
if a particular man is in his house; now, if he points out them the man 
whom he has given shelter in his house and a woman’s veil to put on, 
then they will certainly kill him. Under this circumstance, the house¬ 
holder has to lie that the man is not in his house, and to make this 
factually untrue statement is his duty and religion. If the factual truth is 
harmful to others, it should not be regarded as truth. 1 It is absolutely 
necessary to be cautious and to use one’s power of discrimination and 
discretion to decide as to whether or not one should make a statement 
of fact. If we have to tell the mad, the diseased, etc., a lie for their benefit. 


1. The etymology of the term ‘ satya is ' sadbhyo hitam satyam —that is, that which is 
beneficial to living beings is the truth. 
ukte’nrte bhaved yalra praninam pranaraksanam / 
anrtam tatra satyam syat satyam apy anrtam bhavet // 

The Mahabharaia, Bahulopakhyana 
When telling untruth saves or protects living beings, it is not untruth but truth; and 
at the same time telling the truth is, in fact, telling the untruth. 
tusinio uvehejja jdnam va no jdnam ti vaejja/ 

Acdrdhgasutra , II Srutaskandka, III Adhyayana, III Uddesa. 
The statement means that man must simply maintain silence or say that he does not 
know even if he knows. 
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it is to be regarded as not untruth but truth, not vice but virtue, not an 
improper act but a proper act, because it is a lie spoken by us not for 
our own sake, but for the sake of others. 

A man knows a secret, it is necessary for him not to disclose it in the 
interest of others and at the same time it is not possible for him to keep 
quiet. Under such a situation, if he speaks a lie, it is not improper. 

One does not incur a defect or sin of untruth, if one breaks an unjust 
and improper vow. For example, a man takes a vow that he will make an 
offering of a goat to the goddess if his son is cured of a disease. Afterwards 
when he gains right understanding that killing of an animal is a grave 
sin and that to perform the killing before the goddess is a highly deplor¬ 
able, derogatory and despicable act of sin, he should break his vow. To 
keep and fulfil any evil and sinful vow is bad, while to break it is good. 

If one has to speak such exceptional untruths as are illustrated above, 
then one should undergo some proper atonement and undertake critical 
self-examination, because both the atonement and critical self-examina¬ 
tion enliven and accelerate spiritual progress. 

In soft and innocent merriment with children and others, speaking 
untruth for the moment in such a manner that it causes no harm to 
anyone is not the untruth of the form of defect. Again, for the sake of 
formality, the untruth one is required to speak is also pardonable. 

Out of hatred and with a view to hurting him if we call the blind a blind 
one, the one-eyed a one-eyed one, and the fool a fool, we incur the defect 
of untruth. Out of malice and undue excitement saying bitter words, 
calling names and cutting cruel jokes are the cases of untruth. 

To speak what is factually true but what causes distress to another 
person is a case of speaking untruth or what is reprehensible. 1 

About Non-theft 

A man finds someone stealing things of another person. Yet he does not 
prevent him from stealing, nor does he draw attention of the owner. On 
the contrary, he ignores his act of stealing and maintains silence out of 


]. Manusmrti teaches the good manner of speech as follows: 
satyarh tmiydt priyam bruyan na bruyat salyam aprtyam / 
priyam ca nanrtam briiydd esa dharmah sanatanah //138// Adhyaya IV. 

One should speak what is true and at the same time pleasing. One should not speak 
what is true but unpleasant, nor should one speak what is pleasing but untrue. This 
is the universal and eternal religion. 
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indifference or fear. The mental state of indifference or fear in this 
context is very bad. He who himself does not steal, but allows others to 
steal incurs the sin of theft. 

Employing unfair means in business, owning another man’s property 
by fraudulent tricks, deceiving others by misleading them, driving others 
into losses after having won their confidence, damaging others’ interests 
through cunningness, harassing others unnecessarily and unjustly, dis¬ 
tressing the innocent—aFl these are vicious and sinful acts. 

Picking up goods which have been lost or forgotten by their owners, 
employing thieves to obtain things for oneself, encouraging and prompt¬ 
ing others to steal, approving others’ acts of stealing, receiving stolen 
merchandise, using false weights and measures, secretly adulterating com¬ 
modities or substituting inferior ones for the original, gaining or storing 
goods without paying taxes, breaking laws formulated by the state for the 
good of the people, indulging in smuggling, dealing in the prohibited 
items—all these are acts of theft. Buying goods of much value at a very 
low price taking advantage of the seller’s helplessness or keeping the 
excess material given by the seller by mistake is also an act of theft. In 
short, taking anything owned by others, through injustice, dishonesty, 
fraud and unfair means is an act of theft. 

Vices like theft, roguery, dacoity, rascality, etc., come into existence and 
spread widely as an unwholesome reaction to the undue accumulation 
of wealth and exploitation of the poor by the industrialists and the rich. 
So, it is their duty to control their desire for wealth. 

Unemployment drives man to stealing. Greed leads him astray and 
prompts him to do immoral and violent acts of sin. He wrongly thinks 
that by accumulating wealth and making its display he can attain respect¬ 
able social status. This is the reason why he becomes ever more greedy 
and employs all unfair means to accumulate wealth. Indulgence in ex¬ 
travagance and vices like gambling, drinking, etc., leads him to the sinful 
path of stealing and cheating. Again, he learns stealing and other vices 
from bad company. 

When society achieves moral elevation through the cultivation of good 
qualities like contentedness in proper limited possession, self-control, 
simple living and universal brotherhood, then the sins of immorality, 
theft, roguery and devilry which have spread over the entire society will 
automatically disappear. 
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Vicious Professions 

Gambling or speculation is neither an honest business nor a profession 
requiring labour. It fosters idleness and dishonesty. It requires the use 
of deception and tricks. In it when one gains, so many are ruined. Causing 
distress to so many and sitting idle, to gain wealth by such vicious pro¬ 
fession is deplorable and reprehensible. Afterwards, if one gives dona¬ 
tions for religious purposes from the wealth accumulated in this dishon¬ 
est and unjust manner, 1 can that wash off the sins the donor has incurred 
by causing distress and sufferings to so many persons and their depen¬ 
dents? That can, provided the donor gives away ail his wealth in donation 
for the philanthropic activities with the firm resolve of renouncing the 
vicious profession for ever. The reputation one gains in and the honour 
one receives from the unwise and uncultured society due to one’s wealth 
acquired through unfair and unjust means have no value at all from the 
spiritual standpoint. And taking pride in such reputation and honour 
further degrades and lands one on a very low plane. 

About Vow of Limiting one's Possessions 

Keeping all this in view, the Jaina scriptures propound the vow of limiting 
one’s possessions. The practice of the vow is possible only when one limits 
one’s desire for possessions or one controls one s greed. The vow is 
preached so that its practice may weaken the attacks of greed, raise the 
standard of morality and prompt the rich to spend their excess wealth 
for the good of the society. By utilising their excess wealth in philan¬ 
thropic activities the rich can properly resist the feeling of hostility di¬ 
rected against them by the unemployed and the poor. Renouncing ex¬ 
cessive luxury, inordinate worldly pleasures as also waste of wealth in 
various ways, and properly limiting their needs, to utilise their excess 
wealth for the good of the society is beneficial to the rich themselves and 
the entire society as well. 

One can easily understand that sustenance and progress of the society 


1. The following ancient verse describes as to how the donation of the wealth acquired 
through unjust means is: 
anyayopattavittasya ddnam atyantadosakrt / 
dhenurii nihatya tanmamsair dhvaksanam iva tarpanum // 

The donation of the wealth acquired through unjust means causes terrible evils. It 
is like an act of satisfying crows with the meat of a cow after having killed it. 


Education tnter 


ir Private & Personal Use Only 


w.jainelibrai 



118 


Jaina Philosophy and Religion 


mainly depend on the facilities for producing and buying-selling things 
really useful to the society. So, it is necessary to invest money, in one form 
or the other, in professions and industries which deal in or produce those 
things. Regarding money invested in various necessary professions and 
industries, the question arises as to whether or not the investor be regarded 
as bhavaparigrahi (i.e., one having attachment for the possessions). 
Pondering over this problem, we feel that the investor should not be 
regarded as bhavaparigrahi with regard to the money invested in the so¬ 
cially beneficial professions and industries, because bhdvaparigraha is re¬ 
lated with the determination as to how much and of what kind the parigraha 
(possessions, wealth) be set aside from the net profit in order to meet 
the necessities of an individual member or the entire family and the 
future expenses on the good and bad occasions, while the invested money 
is related with providing the society its necessities through professions 
and industries. For example, a farmer sows grain-seeds in order that there 
may grow grains so many times more than what he has sown and thereby 
members of the society may survive. If the production of grains is less 
than what is required or the buying-selling business is hampered or arrested, 
then there will arise grave situation and the society will have to face 
terrible calamity. 

The objective of the vow is to limit one’s possessions. The vow should 
not be used as a means of increasing one's possession or allowing one’s 
desire for wealth to be inordinate and endless. For example, a lower 
middle class man, while expressing his desire of taking the vow, requests 
the monk in the following words: “Sire! please, give me the vow of limiting 
possession, wherein the limits set by me are as follows, i can possess the 
diamonds up to 20 kg, pearls up to 40 kg, Rupees up to one crore, 
utensils of the value of Rupees one lakh, and household goods and 
furnitures of the value of Rupees five lakh.” This is really a mockery of 
the vow and the one who gives such a vow is to be regarded as an 
indiscreet and thoughtless person, because here the objective of the vower 
is to foster his desire for the unlimited accumulation of wealth, and not 
to cultivate the good quality of contentedness or remove the disparity 
found among the members of the society. 

About the Vow of Limiting Quantity of Things We use 
The vow of limiting quantity of things we use has concern with: 

(1) limiting the things we use once or repeatedly 
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(2) following professions which produce those things. 

Not only that one should not follow or urge others to follow professions 
wherein violence on a large scale is possibly involved (as for example, 
manufacturing cloth with the use of machines in mills) but also that one 
should not use things produced through them, if one wants to remain 
undefiled by the defect of large scale violence. A man deceives himself 
if he believes that as he himself does not follow or urge others to follow 
those professions, he is not defiled by the defect of large scale violence, 
though he uses things produced through those professions involving large 
scale violence. Nobody will be convinced by his argument if a meat-eater 
argues that the animals whose meat he eats are not killed by him nor does 
he urge others to kill them, therefore the defect of killing animals does 
not defile him. To strengthen his argument he may further say that if the 
meat were to contain minute living organisms, the defect of killing them 
may defile him, but the defect of killing animals will certainly not defile 
him; and if the meat were to contain no minute living organisms, the 
defect of killing them will also not defile him. This way of supporting or 
strengthening his argument is also of no avail. He surely incurs the sin 
of killing animals. Acarya Hemacandra declares that one who kills an 
animal is no doubt its killer, but that those who give permission to kill 
it and those who sell, buy, cook, serve or eat its meat are also its killers. 1 
To support this declaration he further states that when there is the eater 
of meat, there is the killer of an animal but that in the absence of the 
meat-eater, there is the absence of the animal-killer too 2 ; therefore, the 
real killer is the meat-eater. Acarya Hemacandra’s words are noteworthy. 

If I want to wear clothes manufactured in mills, to enjoy the things of 
leather which is obtained after killing animals, to use clothes and things 
made of silk which is produced after having killed the four-sensed silk- 


1. hanta palasya vikreta samskarta bhaksakas talha / . 

kreta’numanta data ca ghdtaka eva yan Manuh //—Yogasdstra , III. 20 

The verse from Manusmrti, which Acarya Hemacandra has before him is as follows: 
anuyamta visasita nihamta krayavikrayi / 
sarhskartci sopaharta ca kkddakas ceti ghatakah// 

One who indirectly gives permission to kill animals, one who severs limbs from the 
body, one who actually kills the animal, one who sells meat, one who cooks meat, 
one who serves meat at the table and one who eats it are all considered killers of 
the animal. 

2. na vadkako bhaksakam vind /— Yogasdstra, III. 23 
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worms, to put on ornaments of pearls obtained after having killed the 
five-sensed fish and similarly to use and enjoy other things whose produc¬ 
tion involve large scale violence or killing, then for me there is no way 
out but to register my partnership in that large scale violence. 

Before using things, one desirous of spiritual welfare should find out 
as to whether production of those things involves very little violence or 
much violence. He should use things whose production involves very 
little violence. He should scrupulously avoid the use of those things whose 
production involves large scale violence. It is not possible to observe the 
vows of non-violence, truthfulness, non-stealing, continence and non¬ 
possession without limiting properly the quantity of things one uses. It 
is so because man (or society) who indulges in the excessive use and 
enjoyment of things has to take recourse to the large scale violence in 
the mass-production of those things for satisfying his inordinate and limit¬ 
less desire for the use and enjoyment of those things. Vices or sins like 
telling lies, doing injustice to others, exploiting others, etc., are the results 
of the unbridled desire for enjoying worldly things. And to satisfy this ever 
growing desire one has to struggle hard to acquire ever more possessions. 
All sins and vices arise from this dreadful desire. It is the function of 
strong will-power or mental strength to curb properly the desire for worldly 
enjoyment. And such a strong-willed or strong-minded man can be saved 
from many sins and vices and can achieve prosperity and spiritual welfare 
very easily. 

The essence of the vow can be put in one sentence: the vow of limiting 
the quantity of things one uses consists in renouncing the professions in 
which large scale violence is involved, scrupulously avoiding food, drink, 
clothes, ornaments, utensils, etc., whose production involves large scale 
violence and limiting the quantity, for one’s use, of even those things 
whose production involves very little violence. 

Purposeless Evil Activity of the form of Evil Brooding 

The Jaina thinkers have recognised two types of evil brooding or inaus¬ 
picious concentration, viz., one pertaining to pains ( arta ) and the other 
pertaining to terribly harmful ideas ( raudra ). The latter is included in the 
purposeless evil activities. It is a constant reflection related to violence, 
untruthfulness, theft, protection-of-an-acquisition. It consists in caressing 
the ideas of vanquishing, imprisoning, beating, torturing, mutilating, lying, 
despoiling, thieving, doing injustice to others, accumulating wealth by any 
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means, protecting acquired wealth, etc. It includes brooding over the 
enjoyments of the forbidden sexual and other worldly pleasures. To revel 
in the constant thoughts of one’s achievements in the fields of sinful and 
vicious activities is also a form of evil brooding of this type. 

Purposeless evil activity due to negligence (pramdda) 

Though an individual and a society can meet their necessities without any 
harassment, by things whose production involves very little violence, yet 
if they use those things whose production involves large scale violence, 
then they do incur the defect of purposeless evil activity due to negli¬ 
gence. 

Purposeless evil inactivity due to idleness (pramdda) 

Though one has strength, skill and time to work for one’s own comforts 
and to do one’s own personal works, yet if one throws the burden of one’s 
own personal works and comforts on others (that is, on one’s servants 
and dependents) and one remains idle for oneself, then one is defiled 
by purposeless evil inactivity due to idleness. 

Purpose of Samayika 

The purpose of samayika is the cultivation of equal goodwill (sympathy), 
equality and evenness, and tranquillity. 

I. Equal goodwill (sympathy) ( samabhava) 

1. towards all religions 

2. towards all races and castes 

3. towards a man and a woman 

II. Equality and evenness ( samata) 

1. to regard all living beings equal with one’s own self 

2. to maintain evenness (equanimity) of mind on all occasions, 
favourable and adverse 

III. Tranquillity ( sama ) 

to suppress and weaken passions. 

About Vows in General 

Regarding vows, the Jaina scriptures declare that to become a true vow- 
practiser first one should be free from the thorns. In brief, the thorns 
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are three in number. They are as follows: 

1. False pretension, deception, or a tendency to cheat 

2. Greed for worldly enjoyments 

3. Not to have faith in what is true, or to insist on what is false. 

All the three are of the form of a mental defilement. So long as they 
are there, they eat up into, the vitals of the mind and the body and they 
do prevent the soul from retaining its balance. Hence, a person possessed 
of a thorn, even if he formally accepts a vow, cannot concentrate on its 
observance. When a thorn or some such sharp thing is kept thrust within 
a bodily part, then the body and the mind of the person concerned are 
deprived of their balance by this irritant and as a result this person is 
prevented from concentrating on any task; in a like manner do the mental 
defilements in question act as a cause of unease—which is why a renun¬ 
ciation of them is the first condition of becoming a true vow-practiser. 

Now, we propose to deal with six obligatory daily duties for the Jaina 
laity. 

SIX OBLIGATORY DUTIES (SADAVASYAKA) 

The six obligatory duties for a Jaina layman are as follows: (1) devapujd, 
worship of the supreme soul; (2) guru-upasti, venerating and serving the 
elders; (3) svadhyaya, study of the spiritually elevating works; (4) samyama, 
self-control; (5) tapa, austerities; (6) dana, charity. These are the six obliga¬ 
tory duties which a Jaina layman is required to perform everyday.' 

1. Devapujd (Worship of Supreme Soul) 

It means reverential recalling to mind the supreme soul and its spiritual 
qualities, devotionally praising them and offering prayers to the supreme 
soul. This is the best way to remove the internal defilements, to purify 
thoughts, to cultivate good mental states and to rouse and develop spiri¬ 
tual powers. 

There are two types of devapujd—dravyapiijd (external worship) and 
bhdvapuja (internal worship). 

Reverential constant recalling to mind the supreme soul and its qualities 
is bhdvapuja. Thus, bhdvapuja consists in meditation on the supreme soul 


1. devapujd gurupastih svddhydyah samyamas tapah / 
danam ceti grhasthdnam sat karmdnt dine dine // 
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and internal efforts for being one with it. External formal ritual of worship 
is called drauya-puja. It is considered to be useful in rousing such feelings 
as may make the path of bhavapuja easy. In the word dravyapujd, the term 
‘dravya has the sense of assisting cause. The external formal ritual which 
assists bhavapuja is dravyapujd. A worshipper who cannot directly reach 
the state of bhavapuja is enabled with the assistance of dravyapujd to attain 
the benefits of bhavapuja. Bhavapuja has power to change the mental 
attitude from the spiritually unwholesome to the wholesome, to make 
mind like good qualities and virtuous activities, and to urge it to think 
over good thoughts and perform virtuous acts. As the spiritual light of 
bhavapuja manifests itself more and more’ the desire for the good and 
the spiritual increases. And at last the worshipper attains the highest goal, 
the supreme spiritual good. Acarya Haribhadra in his third Astaka writes: 


ahimsd satyam as ley am brahmacaryam alobhala / 
gurubhaktis Lapojnduarn satpuspani pracaksate // 
ebhir devadhidevaya bahumanapurassard / 
diyale palandd yd tu sd vai suddhety udahrta // 

Gist: Non-violence, truthfulness, non-stealing, continence, non-greed, 
devotion to and service of the elders, austerity and knowledge—these 
are the auspicious pure flowers. We offer these flowers to the supreme 
soul by cultivating these good qualities. Offering of these flowers (this 
type of flower-worship) is suddhapuja' (pure worship). 


And for attaining this suddhapuja, bhavapuja is required as an instru¬ 
ment; and to create the mental state conducive to bhavapuja , the perfor¬ 
mance of the formal ritual is required; this formal ritual is dravyapujd. 
Dravyapujd being formal ritual is also called upacarapuja. 

From the above discussion, it follows that we should not stop at the stage 
of dravyapujd. We should not consider it to be an end in itself. But we 
should use it discreetly as an instrument to attain the state of bhavapuja. 
It is useful to the extent it helps us to attain the state of bhavapuja. So, 
through the instrumentality of dravyapujd, we should make sincere efforts 
to attain the state of bhavapuja. 

As stated above, dravyapujd is an assisting cause of bhavapuja, because 
it creates the atmosphere conducive to bhavapuja. If it does not achieve 


1. svakarmana tarn abhyarcya siddhim vzndati manavah /— Bhagavad-Gita, XVIII. 146 
By worshipping Him through the performance of his own duty, man attains perfection. 
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this objective, it is of no use. If it does not lead to bhavapuja, it cannot 
be regarded as yielding its proper fruits. The object of dravyapuja is a 
symbol or an image of the supreme soul, whereas the object of bhavapuja 
is the supreme soul itself whereof it is a symbol or an image. Dravyapuja 
is limited to a specific period of time within which it is completed. On 
the other hand, bhavapuja (constant recalling to mind the pure qualities 
of the supreme soul) has no limitations of space and time, it can be 
availed of at any place and at any time. While performing worldly activi¬ 
ties, the heart of the devotee is constantly set on the supreme soul and 
its pure qualities, and in this way, he is constantly engrossed in bhavapuja. 
When a man vigilantly observes in his worldly dealings non-violence, truth¬ 
fulness, honesty, etc., he is to be regarded as performing bhavapuja , rather 
suddhapuja. Mind of the true worshipper remains always permeated with 
the devotion to the supreme soul and its pure qualities and as a result 
of which his life shines in its eternal purity. 

The devotee worships the attachment-free embodied soul who destroyed 
mountains of karmas , attained omniscience, revealed and preached the 
highest truth and led the living beings on the path of liberation, in order 
that he may attain similar qualities. Again, so long as he does not attain 
the state of absolute non-attachment (vitaragata) , he continues to pray: 
“May I remain in every birth and always devoted to the pure qualities of 
the attachment-free supreme soul so that 1 may not give way to bad 
qualities and fall into the state of degradation.” If there is any one in the 
three worlds and in the three divisions of time who can save a living being 
from the cycle of births and deaths or from the attacks of miseries, it is 
only the attachment-free supreme soul or the dependence on its pure 
quality of non-attachment. 

The state of complete non-attachment should be accepted as the ul¬ 
timate goal and hence as the highest object of our meditation in order 
that we ourselves may attain that state. On the other hand, if we accept 
some individual afflicted with attachment as our highest ideal and hence 
meditate on him, then we nourish attachment and as a result of it make 
the bondage of worldly existence even stronger. 

It is true that in the long journey leading to the ultimate state of non¬ 
attachment, many means are required. And it is necessary to accept them 
as intermediary ends at different stages’ and to acquire them in an honest 

1. Final effect (end) is achieved through stages, if the necessary conditions are available 

at proper times. The final product (effect) cloth comes into existence only after so 
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and just manner so that our journey may become easy. But they are to 
be accepted as means (or intermediary ends) and not as an ultimate end. 
If a man does not regard the state of non-attachment as an ultimate end 
and considers the one which is useful as a mere means to be the ultimate 
end, then he is doomed, he cannot be saved whatever efforts he may 
make and whatever wealth he may spend. 

Bhdvapujd consists in the meditation on the spiritually wholesome 
qualities, firm resolve to remove the defiling bad qualities and to cultivate 
the purifying good qualities, actual sincere efforts to exterminate the 
former and to develop the latter. Thus, bhdvapujd inspires man to build 
up good character and to live an honest and just life; it ennobles and 
elevates his life. This is the objective of bhdvapujd. And in the fulfilment 
of this objective, bhdvapujd achieves its proper end. 

The Jainas are worshippers not of any individual supreme soul, but of 
his pure qualities.' All souls which manifest these pure qualities are equally 
regarded by the Jainas as supreme souls and hence worthy of man’s 
worship. Thus, these pure qualities themselves constitute the supreme 
ideal or the highest goal. The first sentence of the most sacred Jaina 
formula 2 called ‘ Namokkara' (‘Namaskara , 'Navakdra') is 'namo anhamtdnaui 
{‘I bow before the Destroyer of (internal) enemies’). In it there occurs 
no mention of a proper name of any individual supreme soul; therein 
an obeisance is offered to the entire class of the individual supreme souls 
who have destroyed the internal enemies like attachment, aversion, etc. 


many intermediary products (effects) like cotton, yarn, etc., have come into existence 
in due order. 

1. There is no doubt that the virtuous individual is also worshipped, not as an individual 
but through his virtues. It is the virtues that are really worshipped through the 
worship of the virtuous. The worship of the virtues is heightened through the worship 
of the virtuous. And the worship-of-the-virtuous in the form of the worship-of-the- 
virtues enables the worshipper to deeply reflect and meditate on the pure virtues. 
As a matter of fact, the virtuous is worshipped through virtues, and the virtues are 
worshipped through the virtuous. 

2. In this sacred formula, through the five sacred words, viz., arihamta, siddha , dcarya, 
upadkyaya and sddhu obeisances are offered to the destroyers of (internal) enemies, 
the perfected beings, the spiritual leaders and guides, the preceptors and the saints. 
These five words refer to qualities, they do not refer to any individual. Similarly, even 
in the two formulas of fourfold refuge ( catuh-sarana) and fourfold auspiciousness or 
good ( mahgeilarcatustaya) the four terms viz., arihamta, siddha, sddhu and keuaUprajhapta- 
dharma (the dharma, i.e.. Religion propounded by the Omniscient) have reference 
to qualities and not to any individual. 
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2 . Guru-upasti (Venerating and Serving the Elders) 

Guru means an elder. The following verse from Acarya Haribhadra’s 
Yogabindu informs us as to who are to be regarded as guru . 

maid pita kalacarya etesdm jnatayas tatha, f 

vrddha dharmopadesta.ro guruvargah satarn matuh //110// 

In the class of gurus Acarya Haribhadra includes mother, father, teachers 
of art and sciences, family elders, those advanced in learning and good 
conduct, and saints who preach religion. 

Venerating and serving them is guru-updsti. By our reverence and ser¬ 
vice we should win their hearts and secure from them the knowledge and 
culture that ennoble our life.’ Mother and father are the foremost gurus. 
Scriptures command us to worship them first ( matd-pitros ca pujakah) . 2 3 

3 . Svadhyaya (Study of the Spiritually Elevating Works) 

The term ‘ svadhyaya ’ is the compound of two members, viz., 'sva' and 
'adhyaya'. So, it means study of one’s own self, that is, one’s own life. 
Reading, listening to and reflecting on the life-elevating teachings are 
useful in keeping the mind healthy. They inspire man to peep into the 
innermost recesses of the self. As a result of it, man’s journey on the path 
of progress and enlightenment becomes easy. Svadhyaya 1 is a form of 
austerity. By including it in the species of austerity of high order, thejaina 
religion has lent glory to austerity; not only that but it has nicely and 
convincingly demonstrated the universality of austerity and direct 
experienceability of its fruits. 

4 . Samyama (Restraint and Discipline) 

Samyama means control over sense-organs, control over mind, control 
over speech and thoughts, control over desire-anger-greed. 4 How greatly 


1. tad viddhi prampatena pariprainena sevaya / 

upadeksyanti te jhanam jhaninas tattvadarsinah //34//— Bkagavad-Gitd IV 
Acquire knowledge by humble reverence, by inquiry and by service. The men of 
wisdom who have seen the truth will instruct you in knowledge. 

2. matrdevo bhava / pitrdevo bhava /—Taittiriya Upanisad 

3. svddkyayan na pramaditavyam /—Taittiriya Upanisad 

4. trividham narakasyedam dvaram nasanam atmanah / 

kamak krodhas tatha lobhas tasmad etat trayam tyajet // — Bhagavad-Gitd XVI.21 
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we need samyama to make our life happy, peaceful and blissful!' 

Idleness and spiritual lethargy and weak will-power are the terrible 
great diseases of life. They cause man's downfall and land him on the 
most miserable state. Samyama is the perennial fountain of mental peace 
and inner happiness, it is, again, samyama that keeps man fit to experi¬ 
ence even the bodily and material happiness. Without samyama, none can 
derive true pleasure from the enjoyment of the worldly objects. Study the 
following verse from the famous Buddhist work Dhammapada. 

appamado amatapadam pamddo maccuno padain / 

appamatld na rmyanti ye pamatla math yatha // 

it declares that spiritual diligence and wakefulness are the state of 
immortality, while spiritual lethargy and negligence are an abode of death. 
The spiritually diligent and wakeful man never dies (—though his physical 
body leaves him, he is not dead, because he ever lives through his good 
deeds—), whereas the spiritually lethargic and negligent man, though 
living, is dead. 

Noble ideal is one of the conditions that make man self-controlled and 
self-disciplined. Though he has some noble ideal, yet if he does not have 
any field of action where he can gain pleasure of creation, 1 2 it will be very 
difficult for him to observe self-control and self-discipline. Again, if he 
truly understands the value and importance of virtuous conduct and 
adores it, he can live a self-controlled and self-disciplined life. For the 
practice of restraint and discipline, proper environment is also required. 
If the environment is not conducive to restraint and discipline, their 
practice becomes difficult for both the householder and the monk. In 
short, true regard for restraint, noble ideal, pleasure of creation, devotion 
to virtuous conduct and proper environment all together make possible 
the practice of restraint and discipline. 


1. na gahga yamuna cafi sarayu va sarasvati / 
ninnaga va citravali mahx capi mahanadi / / 

s akkunahiti visodhetum tarn malam idha panittam / 

visodhayati sattdnam yam ve silafala malam //—Visuddkimagga (a Buddhist work) 
Meaning: The Ganges, Yamuna, Sarayu, Sarasvar.i, etc.,—all these rivers are not able 
to cleanse the soul and the mind of defilements polluting them. It is only righteous 
conduct that can cleanse them of their defilements. 

2. All joy lies in creation. 
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5 . Tapa (Austerity) 

The importance and glory of the austerities like fasting (upavdsa), etc., 
depend on the noble purpose behind their observance as also on the 
purity of mental states. It is only on account of these two elements that 
fasting, etc., secure the glory of austerity. The noble-minded learned per¬ 
sons practise austerity as a pure spiritual effort to serve the masses and 
to bring to light the reality and truth covered under the veils of delusion, 
untruth, injustice and immorality. Thus, as their austerity has pure and 
auspicious purpose behind it and is associated with pure mental states, 
it becomes worthy of people’s adoration and bestower of spiritual good. 
If a man gives up all the botheration of food with the purpose of prac¬ 
tising yoga or meditation, controlling sense-organs, purifying mind, turn¬ 
ing inward, attaining spiritual peace, reflecting on good thoughts, study¬ 
ing soul-ennobling works or performing any other good activity, then 
fasting is a spiritually beneficial austerity. Remaining constantly engaged 
in acquiring and imparting knowledge and learning, the saintly persons 
have composed spiritually elevating works; their devoted efforts to acquire 
knowledge, constant study of the praiseworthy philosophical and religious 
works, and the painstaking task of writing wholesome works—all this is 
one of the highest forms of austerity. To undertake a great good work, 
to think as to how it should be carried out successfully, to collect the 
required means and assistance, to persuade others to assist, to chalk out 
the plan, to execute it, and while doing all these, to forget hunger, thirst, 
bodily pains, exertion and to get completely engrossed in the task—this 
entire operation or business is also a form of austerity. Devoted and 
sincere efforts to make available the necessities of life, viz., water, etc., to 
the masses is again another form of austerity. Thus, all attempts to purify 
soul and mind of the defilements (passions and vices), and pure zeal foi 
rendering service to others and performing other wholesome activities 
come under the category of austerity. Truthfulness of the veracious, con¬ 
tinence of the continent, service of a servant, yogic practice of a yogi, 
meditation of a meditator, devotion of the devotee, study of the student, 
devotion to learning of the learned, teaching of the teacher, preaching 
of the preacher, philanthropic activity of the philanthropist—all these are 
austerity when done with pure heart. Not only that, but to do the allotted 
work honestly is also a case of austerity Devotion to one’s duty is also 
a form of austerity. The pleasure of a special order, which one derives 
from the practice of austerity is its beauty. 
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Fast of a right measure observed properly is beneficial to bodily health. 
For the wise, fasting becomes useful in purifying mind and thereby de¬ 
riving spiritual benefits. It cultivates endurance. The word ‘ upavasa is 
derived from the verbal root vas (to be, to exist) with the prefix upa 
(near). Thus, it means an act of being near one’s own soul, that is, an 
act of being in the pure state of one’s soul. And fasting becomes austerity 
to the extent it achieves this objective. By observing ‘ ambela ’’ we can 
achieve the purpose of controlling our desire for relishing various sweet 
juices. Again, its observance is useful in keeping our body healthy. (It 
controls diabetes and cholesterol). Observance of ‘ekasand (taking food 
only once a day) limits our botheration of food to only one time in a day, 
keeps our body light and agile, and gives us more time and scope for 
good activities. 

External austerity easily attracts the attention of the people, because 
it is capable of being seen. Moreover, it does not require any special merit 
for its practice. Again, its practiser gains fame, praise and honour quickly 
and easily. This is the reason why it spreads among the people in no time. 
People do not have any idea of its limitations and uses. Formerly in 
ancient times, its use was in that the people might take care of their 
health and repeatedly subject their bodies to various hardships so that 
they could cultivate power of endurance which on occasions in future 
might enable them to face hardships and sufferings. Now both these 
things are not taken into account or kept in view, while practising exter¬ 
nal austerity; and hence these two objectives are also not achieved. People 
know Lord Mahavira’s external austerity, but they do not care to know 
his internal austerity. That great sage and seer ( rsi ) practised internal 
austerity more than the external one. We should direct our attention first 
to his practice of internal austerity. 

Lord Mahavira’s external austerity was meant to undergo expiation 
through finding out and destroying the defiling impressions left behind 


1. 'Ambela is also a vow of taking food only once in a day. But the vowcr has to refrain 
from taking milk, curd, butter-milk, oil, ghee, molasses, sugar and spices like chilli 
powder, etc. Again, he is required not to eat green and dry vegetables as also green 
and dry fruits. He can take food prepared from grains like wheat, millet, moong, 
black beans, gram, rice, etc. He can eat data (semi-liquid preparation made from 
split pulses), rice, chapatis, etc. He can also eat parched rice, parched jowar, roasted 
gram. He can take baked salt, dry ginger and black pepper. 
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on the soul by the evil acts performed in the past births. Again, it was 
also meant to give concrete form to his strong resolve of rousing righ¬ 
teous indignation among the masses against killings of animals in various 
Vedic sacrifices, establishing non-violence in place of violence and preach¬ 
ing and propagating the principle of non-violence. Lord Mahavlra was the 
compassionate par excellence. Again, in those days there was prevalent a 
debased practice of buying and selling of war prisoners as slaves. To 
generate disgust among the people against this callous practice so that 
they may ultimately rise to eradicate it was possibly the altruistic auspi¬ 
cious intention of Lord Mahavlra, an embodiment of spiritual good, behind 
his external austerity. All these possibilities come to our mind, if we study 
the stories of this great saint’s past births. When Lord Mahavira as ajaina 
monk possessed cognitive powers of four types before the attainment of 
omniscience, he was well-known as rilrgha-tapasvi (practiser of austerities 
of very long duration). We cannot believe that he practised austerities for 
a long period of time simply for the purpose of causing pains and suf¬ 
ferings to his body. We feel that behind the great austerities of this great 
friend of all beings was a catholic purpose of achieving universal good. 
This becomes clear from the study of his biography. Lord Mahavira’s that 
‘self-imposed restriction’ ( abhigraha ) and its associate special event of 
setting free Candanabala from her slavery can very well give us the idea 
of the catholic altruistic purpose behind his brilliant austerities. 

Without internal austerity, the external one is of no value. The main, 
direct and best austerity is the internal austerity, and the external auster¬ 
ity is useful to the extent it is conducive to the internal one. The austerity 
which is useful in neither purifying mind, nor elevating life, nor benefiting 
the bodily health is worthless and purposeless austerity springing from 
stark ignorance. 

Those who practise external austerity should not become a burden to 
others. 

At this juncture, it is advisable to remember that for health what is 
necessary is the digestion and assimilation of the eaten food accumulated 
in the stomach. Extinction of the power of digestion entails the gradual 
destruction of all life-forces and as a result causes various diseases. A 
disease adversely influences the mind and thereby acts as an obstruction 
to meditation, study and practice of religion. So the first and foremost 
requirement is the healthy body. Hence, we should practise external 
austerities in such a manner that there may not arise any disease due to 
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it and our organs (sense-organs and motor-organs) remain competent to 
perform their function properly. 

Upadhyaya Yasovijayaji in his Tapo’staka which forms a part of his work 
Jnanasara says: 

lad mam hi lapah kdryam durdhyanam yatra no bhavet / 
yena yoga na hiyante ksvyante nendriyani ca // 

Translation: One should practise austerities in such a manner that 
there may not be unwholesome brooding, the powers of mind, speech and 
body may not dwindle and deteriorate, and organs may not become weak. 

In this matter, the following verse provides us clear guidance. It declares: 

kayo no kevalam ayarn paritdpaniyo / 
mistai rasair bahuvidhair na ca Idlaniyah // 
cillendriydni na caranti yathotpathena / 
vasyani yena ca tad dcaritam jindnam // 

Gist: We should not simply subject the body to hardships, sufferings 
and tortures, nor should we fondle (pamper, spoil) it with various sweet 
juices; but we should live in such a manner that mind and organs may 
not go astray and remain under our control. 

Thus the author of this verse, who is a devotee of Jina advises us to 
abandon two extremes and to adopt the middle path. 

Bhagavad-Gitd sets forth in the following verse the universal standard 
of the right living. 

yuktaharaviharasya yuktacestasya karmasu / 
yuktasvapavabodhasya yogo bhavati duhkhahd //VI 17// 

Translation: For the person who is temperate in food and recreation, 
who is restrained in his activities, whose sleep and waking are well 
regulated, there ensues spiritual discipline (yoga) which destroys all 
misery. 

In short, the external austerities are to be practised for achieving the 
following auspicious purposes—for preventing diseases, for cultivating 
power of endurance so that in future one can properly serve others or 
can face hardships, for averting evil influences of the vicious act commit¬ 
ted by a person who loves us, for doing good to others, for getting time 
for learning, study, teaching, reading, writing, thinking, for purifying 
mind, so on and so forth. 

With a view to developing the spiritual power adequate for reducing 
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passions, whatever means are adopted for placing under burning hard¬ 
ship one’s body, organs and mind—they all are called tapas or austerity. 
And it has been very well explained that the importance of the external 
austerity lies simply in its being conducive to the growth of the internal 
one. In other words, the Jaina saints teach that the externa! austerity 
should assist in our efforts to reach the stage of the internal austerity. 
Thus the former is merely a means to the latter. In this classification of 
austerity into external and internal types there are included all the gross 
and refined rules pertaining to religiosity. 

As stated above, according to the Jainas, there are two types of auster¬ 
ity—external and internal. 

External Austerity 

External austerity is of six types. They are as follows. (1) Anasana —to give 
up food for one or more days. (2) Avamaudarya or Unodari —to eat less 
than what the hunger demands. (3) Vrttisarnksepa —to reduce greed in 
relation to various sorts of things. (4) Rasaparityaga —to give up delicacies 
like ghee, milk, honey, butter, etc., as also wine, etc. which, when con¬ 
sumed, cause harm to both—the body and the mind. The purpose be¬ 
hind the observance of this external austerity is to gain control over the 
desire for relishing sweet juices. That we may not long for and hanker 
after delicacies, that we may get accustomed to tasteless food and that out 
of our desire for enjoying delicious dishes we may not eat more than what 
is needed for the nourishment of the body—are the purposes behind the 
practice of this austerity. Wine is to be given up for all times and places, 
because it is harmful always at all places. But the harmless, nutritive 
substances like ghee, milk, etc., could be taken in due proportion with 
a view to making our life good and developing it. To take them more 
than they are needed for achieving this purpose is harmful, while to take 
them in required proportion only is beneficial. (5) ViviktasayyasanasamB- 
nata —to reside (for the spiritual benefit) in a lonely place free from all 
disturbances. (6) Kayakksa—io place one’s body under stress through 
cold or heat, through adopting diverse postures and the like. The pur¬ 
pose behind this austerity is to cultivate the power of endurance so that 
in future in adverse times one can endure bodily hardships and maintain 
mental peace and equanimity. If the mortification of the body is under¬ 
taken with a view to simply causing pain and torture to the body, or 
influencing others, or surprising others, or rousing pity in others to obtain 
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something, then it is an austerity springing from ignorance. This austerity 
of kayaklesa (mortification of the body) fulfils its spiritual purpose to the 
extent it is useful in purifying the mind and reducing attachment and 
passions. So one should reflect as to whether or not a particular form of 
kayaklesa is conductive to spiritual welfare. 

Internal Austerity 

Acarya Heinacandra in his Yogasdstra' declares that in effecting dissocia¬ 
tion of the karmic matter from soul the internal austerity is superior to 
the external one. 

Internal austerity is also of six types. (1) Prayascitta (Atonement): That 
through which it is possible to make clean sweep of the defects born of 
negligence arisen in connection with a vow ( vrata) that has been ac¬ 
cepted—that is called Prayascitta. (2) Vinaya (Veneration): To hold in 
great regard the virtuous qualifications like knowledge, etc.—that is called 
vinaya. (3) Vaiyavrttya (Service): To render service to somebody either 
through providing him with necessary means or through personally act¬ 
ing for his sake—that is called Vaiyavrttya 1 2 . (4) Svadhyaya (Study): To 
undertake various studies and practices with a view to acquiring knowl¬ 
edge—that is called Svadhyaya (5) Vyutsarga (Renunciation): To renounce 
the feeling of‘I’ and ‘my’—that is called Vyutsarga. (6) Dhydna (Concen¬ 
tration): Removing the distractions of mind to cultivate its power of con¬ 
centration—that is called dhydna. 

Vinaya (Veneration or Respect) is divided into four categories, viz., 
jhanavinaya (respect for right knowledge), darsanavinaya (respect for right 
faith), caritravinaya (respect for right conduct) and upacaravinaya (formal 
respect). Respect for knowledge consists in acquiring knowledge and in 
engaging oneself in continuous study. Respect for right faith consists in 
not swerving from faith in what is real and true as also in attaining doubt- 
free condition of mind by removing doubts that may arise in its connec¬ 
tion according to one’s ability. Respect for right conduct consists in keeping 
one’s mind peaceful and unagitated. Formal respect consists in showing 
respect by overt acts towards persons who are superior to us in virtuous 
qualities. Vinaya suggests renunciation of the mental states of pride and 


1. niijarakarane bahyac chrestham dbhyantaram tapah / FV. 91. 

2. The Jaina religion regards even rendering service to others as a form of austerity 
and includes it in the list of special types of austerity. 
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contempt. We all should bear in mind the salutary advice of the 
Dharmasdstra (the science of good conduct) that our behaviour towards 
all, high and low, should be polite and friendly. 

Dhyana (Mental Concentration) 

Dhyana means mental concentration. It is classified into four types: arta 
(mournful), raudra (cruel), dharma (moral) and sukla (pure). Of these 
four, the first two, since they are a cause of an evil rebirth, are evil 
concentrations and so worthy of rejection. On the other hand, the re¬ 
maining two, since they are a cause of spiritual good and liberation, are 
noble concentrations and so worthy of acceptance; hence they find place 
among the forms of austerity. We describe them in brief. 

Arta-dhyana 

Arta-dhyana is that concentration of mind, which is produced owing to 
some pain or misery either real or imaginary. It is, again, of four varieties. 
(1) When an undesirable thing comes in one’s contact, then one dis¬ 
tressed at the pain caused thereby constantly thinks of removing away this 
thing—of how to get rid of this thing; this constant thinking or concen¬ 
tration constitutes the first variety. (2) When one develops a bodily or 
mental pain or disease, then one experiences worry caused by a pathetic 
eagerness to get rid of it; this constant sorrowful thinking constitutes 
the second variety. (3) When a desirable thing goes out of one’s posses¬ 
sion, then one constantly thinks of getting it back; this constant thinking 
is the third variety. (4) The fourth variety is nothing but a concentration 
of mind on unsatisfied desires. On account of intense hankering after 
enjoyment of worldly pleasures, one develops a strong volition to get hold 
of things not yet in one’s possession; this constant longing for worldly 
pleasures or a strong determination to acquire objects of worldly plea¬ 
sures is the fourth variety. Arti means pain, and mental concentration on 
one’s own pain is arta-dhyana. The causes that produce pain are four in 
all—viz., (1) The getting of what is not desired. (2) The losing of what 
is desired. (3) A disagreeable sensation. (4) A hankering after enjoyment. 
Depending on the causes the arta-dhyana is classified into four types, viz. 
(1) Anistasamyoga-arta-dhydna, (2) Istaviyoga-arta-dhyana , (3) Rogadntd-drta- 
dhyana , and (4) Niddna-arta-dhydna. Nidana means strong determination 
to satisfy the unsatisfied desire for enjoyment. 
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Raudra-dhyana 

Raudra means cruel or callous, and dhyana performed by such a mind or 
a being is called raudra-dhyana. Cruelty or callousness of heart takes its 
rise from a tendency to commit violence, to speak untruth, to commit 
theft and to seek security for the things acquired, and the constant re¬ 
flections that proceed in connection with them are respectively called 
raudra-dhyana promoting violence, that promoting untruthfulness, that 
promoting theft and that promoting protection-of-an-acquisition. These 
are four types of raudra-dhyana. Thus the four types of raudra-dhyana are: 
to contemplate to attack and kill others, to tell a lie to deceive others, 
to take undue possession of someone’s property, and to protect one s own 
property with intense greed. Raudra-dhyana comprises the perverse plea¬ 
sures of contemplating on evil acts and benefits derived from them. Thus 
its four varieties can be described as perverse pleasures of violence, un¬ 
truthfulness, theft and possession. (Perverse pleasure of sexual enjoyment 
may be included in perverse pleasure of possessions. Or like the fifth 
great vow of absolute continence, it may be taken as an independent 
perverse pleasure.) 

Dharma-dhydna 

This mental concentration leads to spiritual good. All wholesome and 
virtuous reflection is dharma-dhydna. It is also of four varieties: (1) What 
is the commandment of an attachment-free great man? What sort of 
commandment it ought to be? To apply one’s mind to an investigation 
like this and thus to lay bare the commandment in question—that is 
called dharma-dhydna devoted to a consideration of ajha or command¬ 
ment. (2) To apply one’s mind to the consideration of the nature of 
defilements and to the consideration of the question as to how to get rid 
of them—that is called dharma-dhydna devoted to a consideration of apdya 
or removal (of defilements). (3) To apply one’s mind to a consideration 
of the question as to what consequences that are being experienced are 
due to what karmas as also of the question as to what karmas that are being 
accumulated are to yield what consequences—that is called dharma-dhydna 
devoted to a consideration of vipaka or the consequences-of-Aamos. (4) 
To apply one’s mind to a consideration of the nature of the universe 
that is called dharma-dhydna devoted to a consideration of samsthdna or 
structure of the universe. 
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Sukla-dhyana (Pure Concentration) 

Sukla-dhyana is a very subtle auspicious mental concentration. It is at¬ 
tained at a very high spiritual stage, where the deluding karmas are 
completely subsided or are subjected to continuous process of destruc¬ 
tion. It is so subtle that it is very difficult to understand it merely by 
reading books or hearing about it from the mouth of the preceptor.’ 

Like the other types of -dhydna, sukla-dhyana too is divided into four sub- 
types. The four are designated as follows: 

(1) Prthaktvavitarkasavicdra (Constant conceptual thinking applied to 
various aspects of a substance). 

(2) Ekatvavitarkanirvicdra (Constant conceptual thinking applied to one 
aspect only of a substance). 

(3) Siiksmakriyd’pratipdtin (Concentration accompanied with subtle physi¬ 
cal (bodily) movement and infallible). 

(4) Samucchinnakriyd'nivrtti (Concentration accompanied with complete 
cessation of all activities and infallible). 

(I) Prthaktvavitarkasavicdra (Constant conceptual thinking applied to 
various aspects of a substance): When a performer of dhydna takes up for 
consideration an inanimate entity like atom, etc., or a conscious entity like 
soul and undertakes in relation to its numerous modes like permanence, 
destruction, tangibility, non-tangibility, etc., and with the help of the various 
standpoints a reflection dominated by difference—at the same time in 
the interest of reflection switches over from one mode to another, from 


1. Regarding sukla-dhyana, Acarya Hcmacandra in his Yogasdstra (XI.3 Vrtti) raises a 
question: If only those persons who possess the supremely strong bone-structure 
called vajra-rsabha-ndraca are authorised to perform sukla-dhyana, then why do you 
preach it before the people of this age, who possess only weak bone-structure called 
sevarta ? 

In answer to this question he says that though the people of this age are not authorised 
to perform sukla-dhyana , yet the learned jaina theoreticians continuously preach and 
teach it with a view that the tradition of its knowledge may not be broken and it 
may not fall into oblivion. 

While ending his Yogasdstra, Acarya Hemacandra writes: 
mokso’stu md’stu yadi vd paramdnandas tu vedyate sa kkalu / 
yasmin mkhilasukham pratibhasante na kihcid iva //X1I.51// 

There may be or may not be liberation. Rut it is certain that in the unagitated state 
of mind we do experience the highest bliss compared to which all the pleasures taken 
together appear to us trifling and essenceless. 
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a meaning to a word, from a word to a meaning, or from one yoga' to 
another, then the dhyana concerned is called prthaktvavitarkasavicdra. Let 
us explain this Sanskrit term. ‘Prthaktva means difference. ‘Vitarka’ means 
conceptual thinking. So, the term ' prthaktvavitarka' means conceptual 
thinking dominated by difference. And as there is in it transition ( vicdra) 
from one type of yoga to another, from the word to the meaning, from 
the meaning to the word, or from one mode to another, it is called 
'savicdra'. Though there is movement of mind in this dhyana, yet it is of 
the nature of concentration, because the movement is confined to one 
substance only, that is, its object is one substance only. 

(2) Ekatvavitarkanirvicdra (Constant conceptual thinking applied to one 
aspect only of a substance): On the contrary, when a performer of dhyana 
takes up for concentration some one mode or aspect only and undertakes 
in relation to it a reflection dominated by oneness or non-difference, 
again when sticking to some one of the three types of yoga, —viz. those 
pertaining to mind, speech and body—he introduces no change in the 
form of transition from word to meaning or vice versa, or from one type 
of yoga to another, then the dhyana concerned is called 
ekatvavitarkanirvicdra. For in this dhyana there is mainly a reflection of 
oneness ( ekatva ) and there is introduced in it no change ( vicdra ) as to 
mode, meaning, word or yoga. As for these two types of sukla-dhydna, when 
one’s practice of the first that is dominated by difference has become 
firm, only then is one enabled to perform the second that is dominated 
by oneness or non-difference. Thus just as the poison of a snake, etc., 
circulating throughout the entire body is, by means of a magical chant 
or the like, concentrated on the spot stung, similarly, one’s mind un¬ 
steadily wandering about amidst the multifarious objects of the world is, 
by means of dhyana, made steady by being concentrated on some one 
object (the minutest mode). When the steadiness of mind thus becomes 
firm, then just as a burning mass of fire becomes extinct in case all fuel 
whatsoever is withdrawn away from it, so also does the mind which in the 
above manner has been made steady by being concentrated on some one 
object (the minutest mode) ultimately become absolutely calm. 2 That is 

1. Yoga here means activity. There are three yogas—manoyoga (mental activity), vacanayoga 
(vocal activity) and kdyayoga (bodily activity). 

2. trijagadvisayam dhyandd anusamstham dharayet kramena manah / 
visam iva samdngagatam mantrabaldn mantnko damse // 
apasdritendhanabharah iesastokendhano'nalo jvalilah / 

tasmad apanito vd nirvati yathd manas tadvat //— Yogasastra, XI. 19-20 
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to say, its fickleness is done away with and it becomes free of all waverings 
and agitations—with the result that the deluding karmas are absolutely 
dissociated from the soul, which in turn leads to the absolute elimination 
of knowledge-covering, vision-covering and obstructive karmas and ulti¬ 
mately to the manifestation of omniscience. Thus the second type of 
sukla-dhyana culminates into the manifestation of omniscience. 1 

(3) Suksmakriyapratipati (Concentration accompanied with subtle physi¬ 
cal (bodily) movement and infallible): When the omniscient Lord, at the 
time of death, during the course of the process called cessation-of-yogra, 
ultimately takes recourse to just a subtle bodily yoga , while putting an end 
to all the remaining yogas, then this act of his is called suksmakriyapratipati- 
dhydna. This stage of sukla-dhyana is, in fact, not of the nature of mental 
concentration. So to call it dhydna is merely a convention. Regarding it 
we are told that just as steadiness of mind is called dhydna so also steadi¬ 
ness of body can also be called dhydna. In this state of sukla-dhyana there 
proceed only the subtle bodily activities like inbreathing and 
outbreathing—and there is no possibility ol downfall from this state. 
Therefore it is called suksmakriya (accompanied with subtle bodily activi¬ 
ties) and apratipdli (infallible). 

(4) Samucchinnaknya nivrlli (Concentration accompanied with complete 
cessation of all activities and infallible): When even the subtle bodily 
activities cease altogether and the constituent-units of the soul concerned 
become free of all wavering, then the state is called samucchinnaknya’- 
nivrttidhyana. For, in this state there takes place no activity whatsoever— 
whether gross or subtle and whether pertaining to mind, speech or body; 
and there is no possibility of downfall from it. Through the instrumen¬ 
tality of this fourth type of sukla-dhyana all karmic inflow and all karmic 
bondage cease altogether, the soul becomes completely free from all 
karmas , it attains liberation, leaving the mortal body moves upward and 
within a moment reaches the end of the universe, and remains there 
motionless. This stage of sukla-dhyana lasts only for a moment. 

Thus we complete the exposition of dhydna and with it we complete 
the exposition of austerity. 


1. The second variety of sukla-dhyana at the twelfth stage of spiritual development 
( gunasthana ) is more intense than the same at the eleventh stage. In other words, 
in the twelfth stage it reaches its culmination. This is the reason why it causes 
immediate manifestation of omniscience. 
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Donation (Dana) 

Donation means offering to someone a thing or money come in one’s 
possession through legitimate means. One should offer in donation things 
or money righteously acquired by oneself. Donation should be offered 
to the deserving and worthy persons at the proper place and time. The 
thing offered by way of donation must be such as proves beneficial in the 
life-journey of the recipient and hence such as proves a cause for the 
development of his meritorious qualities. One should offer such a thing 
that suits the concerned place and time and such as proves no obstruction 
to the righteous development of the donee. The donor should have 
either respect or compassion or friendly feeling towards the donee, and 
he should not feel regret for the act of donation—either at the time of 
offering it or afterwards. 

Donation is renunciation to the extent things or money are given in 
donation. Having renounced all possessions, to devote oneself completely 
to the service of others is the acme of donation. A man who has re¬ 
nounced all his possessions remains engrossed in the works beneficent 
to both himself and others, is satisfied with the bare necessities of life, 
entertains no desire to accumulate anything, and employs all his powers, 
energies and faculties in achieving the noble and good ends of life. He 
takes the least from the society and offers the most to it in one form or 
the other. Such a person is absolved from the duty of offering in donation 
that which he has not. When he continuously offers the benefits of his 
spiritual experiences and developing powers and faculties to the masses 
out of pure affection, then his donation of services is highly superior to 
the donation of uncountable wealth by the richest of the rich. Mahavira, 
Buddha and other saints who renounced all their possessions are such 
donors as are greatly superior to those rich men of the world who offered 
their uncountable wealth in donation. 

A wise rich man considers his act of donation to be an act of atone¬ 
ment. He offers his wealth in donation, understanding that employing his 
wealth in this way is his duty and beneficial to both himself and others. 
Donation given for the sake of reputation and praise is of no value 
whatsoever, it is ineffective religiously and spiritually. Just as offering 
money to the deserving is donation, so also showing the good and righ¬ 
teous path to someone through one’s speech, giving wholesome advice 
to others, doing good to others through one’s speech are also forms of 
donation. Cultured, polite and sweet speech is to be regarded as dona- 
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tion. Similarly, doing good to others by means of one’s bodily activities, 
helping others by employing one’s body, or working for others through 
one’s body is again a form of donation. Thus, we can perform the duty 
of donation in various ways. 

Which donation is great? The simple answer to this question is that the 
donation of that thing which is needed at a particular time is great at that 
time. For the thirsty donation of water is great, for the hungry donation 
of food is great, for the one destitute of clothes donation of clothes is 
great, for the illiterate donation of literacy is great, and for the one who 
fears danger to one’s life donation of safety to one’s life is great. Thus 
donation of that thing which is needed most at a particular time is great 
at that time. 

The donation must prove beneficial both to the person offering dona¬ 
tion and to the person receiving it. The benefit accruing to the donor 
consists in that he is rid of the attachment felt for the thing concerned— 
as a result of which he comes to develop a feeling of contentment and 
equanimity. The benefit accruing to the donee consists in that the thing 
concerned proves helpful to him in his life-journey—as a result of which 
his virtues receive proper unfolding. 

Is it not better to donate directly one’s powers and faculties than to 
employ one’s powers and faculties first in earning money and then to 
donate that money? Direct donation of powers and faculties means living 
a life imbued with the spirit of selfless service. Such a life becomes a life 
of renunciation. While treading the path of righteousness and morality 
and leading a diligent life, to impart pure and useful knowledge to stu¬ 
dents, to disseminate noble and wholesome ideas among the people, or 
to exhort others to devote their lives to good activities is superior to the 
donation of money. Learning and culture occupy the place higher than 
the one money occupies. Therefore, donation of knowledge is highly 
superior to that of money. The praiseworthiness of the donation of money 
lies in its being useful in carrying the benefits of this best donation of 
knowledge to the masses. It is necessary to bear in mind this gradation. 
Service 1 is the best form of donation. ‘advesah sarvabhuldndm maitrah 

1. ‘The service of the poor is the service of God." 

In the Bhagavati-siiIra, Lord Mahavira, addressing his principal disciple Gautama 
Indrabhuti, says, “One who serves the sick and the miserable serves (worships, adores) 
me through right inclination, faith or vision ( samyak-darsana ); and one who serves 
(worships, adores) me through right inclination, faith or vision, does serve the sick 
and the miserable.” 
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koruna eva ca'. The mental state free from any ill-will towards any being 
and full of compassion and friendliness towards all beings itself is the 
perennial fount of the virtue of donation. Such a mental state keeps 
constantly flowing the righteous activity' of donation through speech and 
body. 

Donation, whether performed through bodily labour or mental labour, 
whether in the form of imparting knowledge or in the form of compas¬ 
sion, whether of money or of other useful things, is included in renun¬ 
ciation; we have already stated this. There are three possible objectives 
of renunciation. This will be clear from what follows. 

There are three types of renunciation: 

( 1 ) Renunciation rooted in self-control 

Renunciation which helps practice of five vows, the forms of self-control, 
is renunciation rooted in self-control. Renunciation of unwholesome 
objects of pleasure which, instead of giving pure bliss, do harm to the 
body, pervert the mind, lead to the waste of money and increase the 
feeling of attachment is the renunciation rooted in self-control. 

The following are some of the cases of renunciation of this type: 

(a) Renunciation of attractive and fine cloth whose production in mills 
involves large scale violence. One remains satisfied with hand-spun 
and hand-woven khaddar whose production involves very little violence. 

(b) Renunciation of silk garments whose production involves killing of 
the four-sensed silk-worms. 

(c) Renunciation of ornaments made of pearls obtained after tearing 
(splitting) the five-sensed fish. 

(d) Renunciation of witnessing dramas, cinemas which rouse sexual pas¬ 
sion. 

(e) Renunciation of ornaments which are put on for the sake of displaying 
one’s riches or impressing others. Men need no ornaments, and 
women too need not wear ornaments except those that serve as 
auspicious marks of their wifehood. 

(0 Renunciation of make-up materials like talcum powder, lipstick, etc. 


His words are: Goyama! je gilanam padicarai se mam damsanena padivajjai, je mam 
damsanena padivajjai se gilanam padicarai / 

“They asked a great one: How many ways are there to God? He said: There are as 
many ways as there are atoms in the universe, but the best and shortest is Service.” 
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which are used to decorate one’s complexion in order to attract the 
attention of others and to display one’s love for sensual pleasures. As 
a matter of fact, one should understand that true beauty lies in 
modesty, virtues and righteous conduct. 

(g) Renunciation of drinks which are known as ‘cold-drinks’ and are 
taken for the sake of relish. 

( 2 ) Renunciation rooted in love and compassion 

Renouncing, in times of scarcity, those things which one does not have 
but can have or is offered, in favour of those who really need them for 
their livelihood, though by doing so one puts oneself into inconvenience 
and experiences hardship—that act of renunciation is the case of renun¬ 
ciation rooted in love and compassion. For instance, when the people 
living mainly on wheat give up the ration of rice in order that the people 
living mainly on rice may get sufficient rice, then that is the case of 
renunciation rooted in love and compassion. 

( 3 ) Renunciation rooted in donation 

Renunciation of this type is illustrated by the story of a Jaina layman 
named Punia. He made slivers of cotton ( puni) and thereby earned live¬ 
lihood sufficient for two persons only. In spite of that, everyday he invited 
one guest and fed him; and Punia and his wife, by turn, renounced one 
meal everyday. 

If someone tears into pieces a hundred rupee note for the sake of 
renunciation, could it be regarded as an act of renunciation? No, never. 
It could be regarded as a sheer act of foolishness or waywardness, because 
by that act no one is benefited, that money is not spent in meeting the 
necessities of some needy person but simply destroyed. Similarly, when 
society is facing crisis due to unemployment and starvation, at that time 
neglecting that social crisis if someone in the name of religion spends 
his money simply for the sake of self-advertisement, momentary display 
and gaining praise, then he will not attain any spiritual benefit which is 
due to true renunciation. Moreover, money earned through such unjust 
and dishonest means as black-marketing, gambling, speculation, smug¬ 
gling, etc., when employed in religious activities, really defile the true 
religion. Not only that, but it encourages man’s passion of greed and his 
instinct to acquire money in dishonest and unrighteous manner, and 
creates wrong belief among the people that if one having acquired money 
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through unjust means, employs them in so-called religious activities, one 
practises true religion. Renunciation is a sort of austerity which is ben¬ 
eficial both to the one who practises and to others. 

If those who practise austerities like fasting, etc., do so for the purpose 
of controlling their desires or for some such other wholesome purposes 
and understand and follow the moral of the story of Punia Sravaka, then 
their religion will gain such an esteem in the heart of the masses as can 
be gained by no other means. Others, especially the masses ignorant of 
the essence of religion always judge the spiritual efficacy of any religion 
on the basis of the conduct of its followers. Conduct of religious followers 
is the measure of the spiritual efficacy of any religion. 

As stated above, donation means giving up or spending one’s money 
for the good of others. Giving up wealth, comforts, pleasures which one 
actually possesses or which one actually does not possess but can possess 
or is likely to possess or is offered, for the benefit of oneself as well as 
others is renunciation. 

There are four objectives of donation. They are as follows: 

(1) To atone for the sins like unjust earning, etc. committed in the past. 

(2) To employ in good activities the excess wealth saved after using it 
for one’s comforts. 

(3) To accomplish the philanthropic activities like constructing and 
maintaining educational institutions, hospitals, religious places, etc. 

(4) To serve righteous persons, saints, the learned, etc. 

As an expression of one’s compassion, one should support by donation 
those who are needy because they have no means of livelihood—whether 
or not they are one’s dependents. It is said that the giving of food embodies 
all gifts, because the disease of hunger occurs everywhere and also be¬ 
cause hunger breeds many vices. 

Acquisitiveness ( lobha ) is overcome by donation. There is no place for 
pride in donation. The donor should not consider himself superior to 
the donee. If there is any feeling of superiority, it encourages and feeds 
pride. It is also an expression of pride to offer donations in self-adver¬ 
tisement and self-display. 

One who acquires money through honest and righteous means and 
gives it generously in donation is a good donor. And there is a person 
who has already renounced all his possession and become an ascetic and 
lives a simple, pure and self-controlled life; if such a person, according 
to his state of life, employs his energies, powers and faculties in the service 
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of the people, then he is a great good donor. 

With this we finish the brief account of the six obligatory daily duties 
prescribed for the Jaina layman. 

The jaina works dealing with the rules of conduct devote considerable 
space to the discussion on what is fit to be eaten and what is not fit to 
be eaten. Their ban on eating by night is also well-known. 

Prohibition of Eating by Night 

One can easily understand this ban on eating by night if one recalls the 
phenomenon of uncountable flying insects that multiply the household— 
especially Indian—with the advancement of darkness at dusk. At night, 
innumerable insects are attracted by the light of a lantern or an electric 
lamp and hover around it and fall dead. Many insects are seen fallen dead 
in the receptacle for the oil and wick of an earthen lamp. Lighted candles 
too are no good for them. A cooking fire certainly draws many insects 
to their death. Apart from it, at night many insects settle on our bodies 
and move on the different parts including the face or the mouth, thus 
causing us trouble. Similarly, they must be settling on food too. This 
possibility cannot be ruled out. And these tiny insects which are barely 
discernible by day are completely invisible by night even when a lamp is 
lit. At night almost anything—moths, snakes, mice, ants, small pins, wooden 
chips, skin, or hairs—may fall into a dish of food, and the person who 
is eating will not be able to see it. Thus, at night food might be infested 
with minute invisible organisms, insects may have crawled or fluttered 
into it, and its contents will in any event be unrecognisable in the dark. 
To swallow an ant in this way destroys the intelligence, a fly makes one 
vomit, a louse causes dropsy, a spider leprosy, and a thorn or a wooden 
chip pain in a throat; and if some poisonous organism is eaten in this 
way, it will cause death. At night, even the cooks cannot notice the 
poisonous organisms mixed with cooking materials or boiled with the 
preparations; as a result those who eat this poisonous food succumb to 
death; such cases of death happen.' 


1. medham pipilika hanti yitka kuryaj jalodaram / 
kurute maksika vantirh kustharogam ca kolikah // 
kantako ddrukhandas ca vitanoti galavyatham / 
vyahjandntar nipalitas (alum mdhyati irrscikah // 
vilagnas ca gale balah svarabhahgdya jayate / 
ityadayo drstadosah sarvesam nisi bhojane //— Yogasastra, III. 50-2 
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Food eaten before sun-set gets mostly digested through bodily move¬ 
ments and activities conducted during the period before going to bed; 
and hence it does not cause any uneasiness in sleep. But if we eat by night 
and go to bed after some time, food eaten do not get digested at all on 
account of the absence of bodily movements and activities which help 
digestion; hence stomach remains full and heavy, which causes uneasiness 
and bad influences in sleep. Indian science of health has formulated a 
rule that after having taken food one should drink water in small quantity 
many times (muhur mukur van plbed abhiiri). Those who eat by night 
cannot observe this rule, because they do not have time to drink water 
in small quantity many times after taking food. Therefore, they suffer 
from indigestion. And indigestion is regarded as the root-cause of many 
diseases (afirnaprabhava rogah). 

In short, as shown above, the strongest argument against night-time 
eating is that it occasions more violence than day-time eating. And from 
the point of view of health electric light, moon-light or the like might be 
advantageous, but it is not universal and health-giving like sunlight. Hence 
where both are available, then from the point of view of health it is 
sunlight that is more useful and acceptable. Moreover, religion of 
renunciation lies rooted in contentment—from this point of view too it 
is proper to finish eating during day-time just like other activities appro¬ 
priate to day-time and to contentedly give rest to the digestive system 
during night-time. This facilitates proper sleep and the observance of 
continence—all this resulting in an augmentation of healthiness. Again, 
if with a view to contentment either the day-time eating or the night-time 
eating has to be chosen, then a wakeful, discreet intellect will definitely 
choose the former. This is the testimony of the life-history of the great 
saints that have flourished up to this day. 

Even common sense understands that one who cannot renounce night¬ 
time eating is deprived of its benefits and advantages. But in these days 
of struggle and competition, men are engaged, in such businesses and 
professions that they cannot renounce night-time eating in spite of their 
will. Taking into consideration their circumstances, their helplessness in 
eating food by night is pardonable, as it does not involve intentional 
violence, nor is it a form of purposeless evil activity. 

Discrimination of what to be, eaten from what not to be eaten 
Till to this age various sciences, viz., science of body and its functioning, 
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that of health, that of medicine and surgery, that of food have made 
innumerable experiments and brought to light many discoveries. Jainism 
which is regarded as a scientific religion cannot afford to ignore the 
beneficial aspect of these discoveries. 

Body is the foremost means or instrument of righteous conduct, reli¬ 
gious practice and spiritual development and thereby ultimately of libera¬ 
tion. So it is absolutely necessary to see that it maintains its efficiency all 
right and remains quite healthy. It is better to form such habits of food 
and drink that the body may remain sound and healthy and gain required 
strength and energy to resist the attacks of diseases than to form bad 
habits and subject the body to medical treatment after diseases have 
already attacked it. Prevention is better than cure. For this purpose, one 
should reflect as to which food is wholesome and which one is unwhole¬ 
some, discreetly select the wholesome one that can provide nutritive juices 
to the body for its health and supplement the loss which the body suffers 
everyday. 

One should assiduously abandon the food and drink which involve 
killing of mobile creatures, cause intoxication and unconsciousness lead¬ 
ing to deviation from duty and to loathsome behaviour, are injurious to 
health, instead of increasing nutritive juices and helping proper secretion 
of fluids excite nerves and mental activities relating to them and thereby 
cause fatigue, weakness and deterioration of the body, are unnecessary 
and make their users addictive to them, cause no benefit except giving 
pleasures of taste and relish, and whose properties are not known to us. 
Similarly, from the religious standpoint, even for the purpose of bodily 
growth or for that of the cure of a disease, one should not take such 
medicines or tonics as are prepared from liver, etc., of the mobile crea¬ 
tures after killing them, because their use encourages the business of 
killing animals. Meat-eating is a very reprehensible and contemptible act, 
it being a form of intense violence and should be abandoned by all always. 

Even though plants do have subtle life, we cannot live without depend¬ 
ing on them for our food. Again, vegetable substances form a natural 
food and do not contain filthy things (like blood, etc.) at all. So by eating 
this natural and pure food, man is not defiled by the defect of violence, 
nor is he guilty of it. Nature itself has allowed him to use the immobile 
one-sensed beings (earth, water, light, air, plants) for his bare necessities 
of life. His use of them is natural and unsullied. He should not use living 
beings having more sense-organs than one. The destruction of the higher 
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forms of life from dvmdriyas (two-sensed beings) upward is strictly forbid¬ 
den to all Jainas. Therefore, they should strictly adhere to vegetarianism. 

Health 

For health proper and moderate food, pure water, fresh unpolluted air, 
sunlight, cleanliness, sufficient manual labour, sufficient rest and suffi¬ 
cient sleep are essential. Neglecting all or any one of them invites bodily 
disorders, ailments and diseases. 

Reprehensible. Vicious Activities ( Durvyasanas) 

These are those activities which are not necessary for living or livelihood, 
are worthy of condemnation, and make man such an addict to them that 
he experiences uneasiness without taking recourse to them. He is ob¬ 
sessed by the debase pleasures of these activities to the point of being 
unable to concentrate on any work, to perform his duties, or even to 
sleep. 

One should repent or one’s conscience should bite one if one enjoys 
even once the debase pleasure of any one of these activities'—so much 
so that one may remain constantly vigilant lest one may lapse into it again. 

Moreover, the Jaina religion commands one to maintain cleanliness 
and purity. One should not pollute anything. Eating or feeding food 
eaten or polluted by others is a defect from the religious standpoint; it 
is injurious to health from the point of view of health. Bacteriology informs 
us that excreta and urine remaining undisposed for long generate poi¬ 
sonous germs which spread diseases. The Jaina teaching that one should 
be very careful in performing the excretory functions and that one should 
perform them in open places in such a manner as would cause no harm 
or inconvenience to others is very ancient. One should dispose excreta 
and other things that are of no use at a place free from living beings and 
after proper inspection. Cleanliness is very important. It is beneficial to 
health and conducive to mental delight. 

At the end, we should remember that righteous conduct and good 


1. dyiitam ca mamsam ca surd ca vesya paparddhicaurye paradaraseva / 
etani sapta vyasanani lake tatsevitur durgatim dvakanti // 

This verse enumerates seven such activities. They are: 1. dicing, gambling { dyiita ), 
2. boozing, drinking alcohol (madya, sura), 3. meat-eating {marina), 4. whoring (vesya), 
5. hunting (pdparddhx ), 6. thieving (caurya), and 7. adultery ( paradaraseva ). 
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behaviour, self-control and politeness, compassion and love, service and 
benevolence, brotherhood and friendliness, truthfulness and discreet¬ 
ness, wisdom and prudence, tolerance and humility, diligence and hon¬ 
esty, sincerity and perseverance, bravery and forbearance, liberality and 
generosity, vigilance and cautiousness, justness and impartiality, fearless¬ 
ness and courage, power of endurance and moral strength, gratefulness 
and kindness, uprightness and simplicity, service and self-sacrifice—all 
these constitute the essence of all religions and religious works and 
comprise the supreme wealth of human life. Man can build up character 
by cultivating these good qualities. In it lies the fulfilment of the end of 
human life. It is the right means to achieve the physical, mental and 
spiritual progress. It is the life permeated with spiritual good. It is the 
path of purification leading to liberation. 
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CHAPTER 3 


REFLECTIONS ON SOME PROBLEMS OF 
METAPHYSICS, ETHICS AND SPIRITUAL 
DEVELOPMENT 


In this chapter, we would like to present some useful stray thoughts on 
the Jaina religion and philosophy. 

Temple of Spiritual Good Open for All 

All Jinas, the Jaina prophets, propound and preach essential equality of 
all living beings. They command us to bear in mind this fundamental 
truth and conduct our life strictly in accordance with it. Equality is natural 
to all beings, while differences and distinctions found among them are 
adventitious. All the differences regarding bodily form, complexion, 
strength, wealth, status, power, prosperity and intelligence are due to 
adventitious causes. They are the consequences of auspicious and inaus¬ 
picious karmas. But in their pure and pristine state, all beings are equal. 
In that state, there is no place whatsoever for any difference and distinc¬ 
tion. So if anyone cultivates the feeling of discrimination of high and low, 
takes pride in his good fortune and despises those who are less fortunate, 
then by doing so he disrespects and dishonours the supreme spiritual 
essence equally present in all beings. Those who are born in the so-called 
low family, caste or conditions are also worthy of our goodwill and com¬ 
passion, like those who are suffering from diseases and miseries. 

The Vedic Hindu religion divided the society into four classes and the 
individual life into four stages on the basis of qualities and activities so 
that the society may function smoothly, it may secure essential services 
easily, it may remain free from the struggle and strife for life as also from 
mutually harmful competition, and there may be reign of order, accord 
and harmony in it. Thus in the early Vedic Hindu religion the basis for 
dividing the society into four classes was not birth; it was qualities, skills 
and professions. But afterwards when disregarding qualities, skills and 
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activities, birth was recognised as the sole principle of division, then the 
feeling of discrimination of high and low crept into the hearts of the 
people and the powerful high caste Hindus began exploiting the weak 
low caste Hindus. From that very time Lord Mahavlra, inspired as he was 
by universal love and infinite compassion, has opened up the doors of 
religion and spiritual practice for all—including even the sinners and the 
wicked—irrespective of their birth, caste, creed, race or sex, disregarding 
all differences and distinctions whatsoever. In spite of this, if anybody 
prevents someone from practising religion or securing the means to the 
attainment of religion, then he is surely acting against the noble objective 
of the teachings of the Jinas, the jaina prophets. While describing the 
audience of thejina, Acarya Hemacandra in his Trisastisaldkdpurusacarita 
especially points out that there is no restriction whatsoever to the entry 
of any person into his lecture-hall. He says: 'niyantmnd talra naiva vikathd 
na ca kacana (I. 3. 474). According to the Jaina philosophy, any human 
being—be he a householder or an ascetic, an adherent of the Jaina 
religion or of any other religion, performing rituals according to the Jaina 
tradition or according to any other tradition—can attain liberation, the 
only condition being that he should be absolutely free from attachment. 
This is the reason why it is said: 

seyambaro ya asambaro ya buddho ya ahava anno va/ 
samabhdvabhdviappd lahai mukkha na sandeho //2 //—Sambodhasaptali 
‘Be he a white-cotton-clad or a sky-clad, a Buddhist or any other, he 
certainly attains liberation if he is equanimous and passionless.’ 

The Jaina Agamas do not regard a particular dress, 1 status or state as 
a necessary condition for the attainment of perfection or liberation. They 
clearly declare that a worldly soul—be it in the state of a householder 
or in that of a monk, be it a man or a woman, a follower of the Jaina 
tradition or of another religious tradition, that is, be it in any state or 


1. moksapraptim prati na vesapradhanyam, kintu samahhava eva ninrrttihetuh / 

—Gunavinaya’s Commentary on Sambodhasaptati, verse 2. 
aha bhave painna u mokkhasabbh uasdhano / 
ndnam ca darns anam ceva carittam ceva nic.chae //33// 

— Uttaradhyayana, Adhyayana 23 

Also study Bhavavijayagani’s commentary on this verse. It is as follows: 
jhanddi eva muktisadhanam, na tu lihgam / sriiyate hi Bharatadindm lingam vina'pi 
kevalotpattih/ ili tattvato lihgasya akihcitkaralvan na tadbhedo vidusdm vipratyayahetuh / 
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condition—certainly attains liberation provided it renounces all attach¬ 
ment. They make it crystal-clear that a soul in bondage can attain 
sidd/iahood (perfection) irrespective of dress, sex, caste, creed, ritual tra¬ 
dition, philosophical affiliation, the only condition being that it should 
absolutely subdue all passions. The upholder of a particular religion will 
attain liberation and none else—such a restriction is not found in the 
Jaina Agamas. On the contrary, they expressly state that one can attain 
liberation even without the acceptance of the dress prescribed and preva¬ 
lent in the Jaina religion, that one who has not renounced the dress of 
a lay-votary, that is, who has not accepted the dress of a Jaina monk can 
attain liberation, and that even a woman can attain it. What a liberal, 
altruistic and catholic religion Jainism is!' 

Non-attachment or passionlessness is internal or mental characteristic. 
And when it truely manifests itself in the soul, it is reflected in thought, 
speech and behaviour. For the cultivation of non-attachment, die path 
of renunciation or asceticism may be regarded as the royal road or an 
easy way. Even then it is not the only path without which one can never 
achieve or attain non-attachment. This is proved by the quotation from 
the Agama (which expressly states that even a householder can attain 
siddhahood— perfection). And it is not that one can never cultivate non¬ 
attachment without the acceptance of the Jaina philosophical views or 
without the performance of the Jaina rituals. This is also established on 
the strength of the Agamic statement (to the effect that one who upholds 
other philosophical views or performs rituals prevalent in other religious 
traditions can also attain siddkahood). At this juncture, we would like to 
draw die attention of the readers to the fact that there is nothing in the 
Jaina philosophical views and rituals, which may prove detrimental to the 
attainment of non-attachment. On the contrary, they are such as can 
prove really conducive and strongly helpful to the practice of religion and 
cultivation of non-attachment, provided the philosophical views are rightly 
employed in practice and rituals formulated with a view to inspiring 
righteous conduct are performed with true understanding, aiming at 


1. iUhilimgasiddhd, purisalvhgasiddha, salimgasiddka, annalimgasiddha, gihilimgasiddka / 
— Pannavanasutra, First Prajhapanapada, Siddhaprajhapanapada. 
Attainment of omniscience is certainly liberation. The omniscient one who lives 
among the people is called fivanmukta. The embodied state of liberation is called 
jivanmukti. 
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fulfilling the said purpose for which they are formulated. One should 
bear in mind that righteous conduct is the foundation or essence of 
religion, without which neither philosophical views nor the external ritu¬ 
als are capable of rescuing man from the miseries of worldly existence. 

Different religious sects are destined to stay for ever in the world. They 
are not going to be abolished or destroyed. And it is not necessary to wish 
their abolition. One belonging to this or that sect can elevate oneself 
treading on the path of righteousness, even while adhering to one’s own 
sect. Adherence to one’s own sect is not wrong; what is wrong is sectari¬ 
anism. On account of blinding infatuation and attachment for one’s own 
sect to denigrate and depreciate other sects is fanaticism, which is perni¬ 
cious to the individual and social health. Even while remaining in and 
adhering to one’s own sect, one should keep the doors of his mind open 
for other wholesome thought-currents. Examining with impartial and 
judicious intellect, if one finds any system of thought right and beneficial 
to life, one should be liberal enough to accept it. We should also under¬ 
stand that anyone belonging to any sect certainly attains spiritual good 
if he, even while remaining in one’s own sect, cultivates brotherhood and 
friendliness with the adherents of other sects and treads on path of 
righteousness. 

God—Spiritual Teacher—Religion 

The soul in the body is, essentially in its pristine original nature, the 
supreme soul—God, but because it is veiled and soiled by the coverings 
of karmic matter it wanders in the transmigratory existence. Yet it can 
remove the adventitious impurities and shine in its original pristine light, 
that is, it can attain non-attachment and thereby divinity. Thus whoever 
has attained divinity is God; one who is free from attachment is God. God, 
according to the Jainas, is not eternally free, but has worked out his own 
freedom or liberation exactly in the same way as the others do. 

Our highest goal is to attain this divinity, that is, to manifest the su¬ 
preme spiritual light. The ascetic saint who has renounced the world, who 
is self-controlled and without any possessions, and who is rightly engaged 
in the spiritual efforts of removing the defilements and thereby manifest¬ 
ing the supreme spiritual light, the divinity, is the true spiritual teacher. 
It is he who can acquaint us with the true spiritual goal, explain us as 
to what non-attachment means and how to attain it. It is he who can 
effectively teach us the truth about spiritual matters. In short, it is he who 
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can rightly show us the path of purification, non-attachment and supreme 
spiritual light. 

The path adopting which one can remove defilements and attain the 
pure state (state of non-attachment) is called religion ( dharma). Religion, 
rather practice of religion, means walking on the path of duty, following 
discipline leading to spiritual development and observing rules of good 
conduct beneficial to both the individual and the society. It is by means 
of our relations with other living beings that we can cultivate spiritual 
qualities, and not in isolation. The ultimate objective of these rules of 
conduct is the doing of good to other living beings and thereby to oneself. 

To understand and recognise these three categories (tattvas), viz., God, 
spiritual teacher and religion in their true nature is called samakita or 
‘samyaktva' (right faith, right attitude, or right conviction). But this samakita 
(right faith or conviction) is empirical. On the other hand, the spiritual 
state shining with pure faith or conviction that the soul itself in its pure 
and pristine nature is God and that it can perfectly manifest its pure 
nature after having removed the veils of karmic matter is the transcen¬ 
dental samakita (right faith or conviction). 

To recognise unity or equality in diversity or distinctions, that is, to view 
all living beings as one views oneself is at the root of samyagdrsti (right 
attitude, faith or inclination). If a man cultivates this attitude, for him the 
further path of spiritual discipline will be very easy. The four-fold feelings 
of friendliness, appreciation, compassion and indifference spring from 
this attitude of viewing others as equal with one’s own self. Without the 
cultivation or manifestation of this attitude, one cannot really become 
samyaktm (endowed with right attitude, faith or conviction); this is the 
fundamental truth which everyone should always bear in mind. Where 
this attitude prevails, there are no defilements like quarrels and disputes, 
enmity and hostility, fights and attacks, feeling of high and low, egoism 
and pride. This attitude removes all these defilements and in their place 
rouses the salutary and noble feelings of friendliness, self-sacrifice, be¬ 
nevolence and service. One who lacks the power of discriminating what 
is right from what is wrong can never attain this attitude. 

Once a man attains the empirical samakita, he makes progress in the 
right direction and achieves the transcendental samakita. On the attain¬ 
ment of the transcendental samakita, his spiritual attitude or faith or 
conviction becomes highly pure; at this juncture he is much advanced on 
the path of spiritual welfare. Now for him there remains to move onward 
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on the excellent path of religion, that is, on the highly elevated path of 
progressive spiritual discipline and welfare in order to achieve in future 
the state of absolute non-attachment and thereby to attain Godhood or 
divinity. 

The opposite of samyaktua (right attitude, faith or conviction) is mithyatva 
(wrong attitude, faith or conviction). From this, it is clear that on the 
removal or destruction of mithyatva , samyaktva makes its appearance. So 
it is useful to know, in brief, the types of mithyatva. 

( 1 ) Mithydva about things 

This is illustrated by the wrong conviction or belief that the body itself 
is soul or by the non-acceptance of their difference. 

( 2 ) Mithyatva about the highest goal 

This is the wrong conviction or belief about the nature of liberation. 
Instead of regarding liberation or the state of non-attachment or perfect 
spiritual purity as the highest goal, to regard physical and material hap¬ 
piness as the highest goal is the mithyatva about the highest goal. 

( 3 ) Mithyatva about the path (religion) 

This is the wrong conviction or belief about religion. Not to regard as 
adhayma (evil path) the performance of evil acts of violence, injustice and 
immorality, remaining indifferent towards the happiness and comforts of 
others, with a view to satisfying one’s inordinate desire for material 
pleasures and prosperity is mithyatva regarding religion or the path. In 
other words, not to regard compassion, morality, self-control and 
righteousness as dharma (wholesome path) or to regard the opposite 
vicious qualities as dharma is mithyatva regarding dharma. 

( 4 ) Mithyatva about spiritual teacher 

To regard an unworthy spiritual teacher as the worthy one is the mithyatva 
about spiritual teacher. He who is attached to worldly things and relations, 
who hankers after worldly pleasures and fame, who is hypocrite, who is 
ignorant, and who lacks power of discrimination and judgement is the 
unworthy spiritual teacher. 
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( 5 ) Mithyatva about God 

Wrong understanding about the individual who is the supreme ideal for us 
to follow is the mithyatva about God or Divinity. In oilier words, instead of 
regarding the absolutely non-attached supreme being as God, to regard the 
one who is afflicted with attachment as God is the mithyatva about God. 

Wrong attitude, belief or conviction of this type is an obstruction to 
the spiritual development. 

Image of God 

By uttering the name of God one can recall to mind His pure qualities 
and supremely spiritual personality. Similarly, by seeing the image of 
God, one can do the same thing. Generally, seeing of an image or a 
picture causes the recollection more vivid than the one caused by the 
mere name. There are persons who feel that for them there is no use 
of an idol of God. They do not requires its aid. But they should gladly 
allow others to take recourse to the idol or image, if they feel that they 
are benefited by such aid; again, they should regard this aid as praise¬ 
worthy, because it is sought for achieving a good and wholesome purpose. 
Similarly, those who take recourse to the image should not indulge in 
criticising and condemning others who can—or think that they can 
recall to mind the pure qualities or supremely spiritual personality of God 
without the aid of the image. Those who take recourse to the image do 
so in order to subdue their passions; if they now reprehend and denigrate 
others who do not take recourse to the image, they give vent to their 
passions and frustrate the very purpose for which they take recourse to 
the image. It is no good giving rise to or supporting factionalism, raising 
a trifling issue as to whether or not one should take recourse to external 
means. Those who do not take recourse to the image, feeling that they 
do not require its aid, should take into account and respect the general 
liking and feeling of masses for the image; they, should cherish feelings 
of esteem for the sacred historical temples—remarkable places of our 
cultural heritage—built for the purpose of spiritual and devotional prac¬ 
tice; and they should adore the image of God just as they adore pictures, 
photographs and statues of the great men. 

Of course, it is true that the image of the attachment-free, passionless, 
pure God should have the appearance worthy of that supremely spiritual 
state. We should not impart the appearance unworthy of the attach men t- 
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free ascetic and inconsistent with the supremely spiritual state of non¬ 
attachment to the image of the absolutely attachment-free God, eternally 
engrossed in the highest meditation on the pure nature of soul and 
shining with the lustre of the perfected spiritual qualities like non-attach¬ 
ment, non-aversion, non-violence, self-control, austerity and renunciation. 

Reflection on the Scale of Violence foi • the Sustenance of One's Life 

We have to accept the fact that life is impossible without violence or 
killing. But at the same time, man should strictly follow the rule that one 
should maintain or sustain one’s life with the minimum violence. Here 
arises a question in the minds of many as to which violence is to be 
regarded as the minimum, that is, as to how one can decide the scale of 
violence. Followers of a particular sect maintain that by killing one huge 
animal, many men can sustain their lives on its flesh for many days, while 
killing many plant beings even one man cannot sufficiently sustain his life 
for even one day, therefore killing of one huge animal involves the mini¬ 
mum violence. Their principle of deciding the scale of violence is the 
number of living beings killed. But they are wrong. The Jaina view decides 
the scale of violence not on the basis of number of living beings killed, 
but on the basis of development or evolution of life reached in the being 
killed. Killing of one being on the higher scale of evolution involves more 
violence than the killing of many beings on the lower scale of evolution 
involves. This is what the Jaina religion maintains. This is the reason why 
it regards plant beings as proper for our food, because they have the 
lowest number of sense-organs, that is, they possess only one sense-organ. 
Plant beings are at the lowest scale of evolution. The destruction of the 
higher forms of life from dvindriya (two-sensed) beings upward is strictly 
forbidden to all thejainas. So thejainas are strict vegetarians. Again, the 
same is the reason why all the Jainas consider it to be an act of compas¬ 
sion, universal love, virtue and religion to offer water to a thirsty man or 
an animal to drink, although by doing so they cause killing of so many 
water-bodied beings. As compared to a man or an animal, the waterbodied 
beings are at a very low scale of evolution. From this it is clear that to 
save animal beings at the cost of human beings is not acceptable to the 
Jaina religion. But so far as it concerns one’s own self, there is no ob¬ 
jection to developing the virtue of non-violence to the extent of sacrific¬ 
ing one’s own life to save the life of a living being at the lower scale of 
evolution. As for example, Lord Santinatha, in his previous birth was 
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ready to sacrifice his own life to save a dove that sought his refuge; 
similarly, King Dilipa was ready to sacrifice his own life to save a cow. But 
the Jaina religion strictly forbids all types of purposeless violence even 
though it is as slight as that involved in causing injury to a petal of a 
flower. 

Plant beings are of two types— pratyeka and sddhdrana. Pratyeka plant 
beings are those that have separate plant-bodies—one body for one plant 
being. Sddhdrana plant beings are those that have one common plant 
body. Plant beings which exist together with infinite others in a common 
plant body are called sddhdrana plant beings. The bulbous roots, etc., are 
sddhdrana (gross sddhdrana}) plant beings. They illustrate the cases of 
infinite plant beings inhabiting one common plant-body. So this common 
plant body is called anantakaya (= ‘a body inhabited by infinite beings or 
souls’). The life in the pratyeka plant beings is much more developed than 
that in the sddhdrana plant beings. 

Body and its Use 

A body is a ‘statue’ made of bones, flesh, blood, fat, etc. It is filled with 
impurities like faeces, urine, etc. Such derogatory things are said of the 
body in order to generate and promote feelings of non-attachment and 
renunciation towards one’s own body. From the scientific standpoint, we 
should admit that the body is made of those things which are most 
appropriate for it. It can never be made of things other than bones, etc. 
Nature is wiser than man. It is necessary to eat food and drink water for 
the maintenance and sustenance of the body. The food and drink we take 
contain substances useful as well as useless for the body. The body dis¬ 
charges the useless waste matter in the form of faeces, urine, etc., which 
are here called impurities. In other words, the body digests the useful and 
essential part of the food, transforms it into nutritive material, and sepa¬ 
rates and expels the waste and useless matter from the system. The body 
is a wonderful ‘machine’ which continuously keeps itself fit and efficient 


1 . The entire universe-space is thickly filled with the subtle sddhdrana plant beings as 
also with subtle earthbodied, waterbodied, firebodied and airbodied beings. The 
most subtle beings, that is, the subtle sddhdrana plant beings exhibit not even the 
slightest struggle for life, that is, behaviour. Sddhdrana plant beings are also called 
nigoda. So the subtle (siiksma) sddhdrana plant beings are called ' siiksma-nigoda' , and 
the gross ( sthula ) sddhdrana plant beings are called sthula-mgoda ( badecra-nigoda). 
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by throwing out the useless waste matter called ‘impurities’ after separat¬ 
ing it from the useful one. It is not such a thing that one should renounce 
it forcibly or destroy it as early as possible. It is essential to properly 
maintain the body and keep it efficient and healthy because the body 
affects the mind; if the body is not healthy and suffers from ailments and 
diseases, then mind remains constantly engaged in brooding over the 
bodily pains and diseases. If the body is healthy, the mind remains free 
from the useless brooding and hence can concentrate on the useful and 
wholesome object or work. In the present context, the most essential and 
important point one should bear in mind and put into practice is that 
for bodily enjoyment one should never commit unnecessary purposeless 
violence, nor should one indulge in untruthful, immoral and unjust 
activities. Nature has given us a wonderful gift of the body which is the 
most efficient instrument to achieve the final liberation. It is easily un¬ 
derstandable that the soul, while inhabiting the body alone, can operate 
and employ its cognitive and conative powers and consequently attain 
liberation. So long as the soul does not attain liberation after having 
abandoned its last body, this or that physical body is invariably attached 
to or associated with it. And if one destroys one’s body ignorantly under 
perverse understanding, then it is as good as an act of suicide which is 
regarded as a sinful or unwholesome act. Wise saints ask us to renounce 
the attachment to the body and not the body itself, to renounce evil 
intentions, feelings, thoughts and activities and not the body. 

Samlekhand is a well-ordered voluntarily chosen death which is not in¬ 
spired by any passion and is the result of conscientious gradual with¬ 
drawal from the taking of food in such a manner as would never disrupt 
one’s inner peace and dispassionate mindfulness. So there is a fundamen¬ 
tal difference between suicide and samlekhana. Suicide is the result of the 
outburst of passions, whereas samlekhana is the result of dispassionateness. 
Samlekhana cannot be called suicide, because in it there is complete ab¬ 
sence of attachment ( raga) which is always present when a person under 
the sway of passion or hate or delusion poisons or otherwise destroys 
himself. Samlekhana is born of constant practice of the feelings of lack- 
of-infatuation, lack-of-passion and universal love and compassion, and it 
attains its completion when these are fully mastered. Thus samlekhand is 
a death while in ultra-pure meditation. It is recommended only when the 
body is completely disabled by extreme old age or by incurable diseases 
or when it is rendered hopelessly helpless by the destruction or enfeeble- 
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ment of the senses and the man becomes conscious of the impending 
unavoidable death and of the necessity of concentrating on the pure 
qualities of the soul. When one’s body has become utterly weak and 
useless and hence a burden to others, voluntary renunciation of one’s 
body is an act of compassion towards others. Thus out of this feeling of 
compassion, one takes recourse to this voluntarily chosen death called 
samlekhana. In the aspirant, there is no dissatisfaction, no sorrow, no fear, 
no dejection, no turpitude; the mind is cool, calm, composed; the heart 
is filled with the feeling of universal love and compassion. 

Some put an end to their lives by jumping from holy peaks, or by 
disappearing into the sea, or by some such acts. These forms of suicide 
are absolutely improper, they are inspired by blind faith. To sacrifice 
one’s life on the altar of duty is the true sacrifice. To lay down one’s life 
while protecting or serving others is the true sacrifice. The belief that 
meeting death at a particular place or while muttering a particular name 
makes one attain heaven or liberation is nothing but blind faith. And if 
inspired by this blind faith one destroys one’s life, then it is an absolutely 
improper act. 

Except fasting all other methods of voluntarily chosen death are for¬ 
bidden in Jainism. This is the praiseworthy improvement. When one is 
utterly weak or afflicted with incurable diseases and consequently has to 
depend on the services of others, one is allowed to put an end to one’s 
life by fasting unto death; this is the only proper method. Fasting is not 
to be severe and short. It is to be gradual. In the beginning, the aspirant 
subsists on tasteless solid food. This intake of solid food is gradually 
reduced to nothing. Then he subsists on liquids of a progressively less 
sustaining nature, for example, from butter-milk to plain pure water. This 
is a long process drawn out into many days, several months or a few years. 
The distress which the sudden death causes to the aspirant as well as 
others is conspicuous by its absence in this long drawn out process. Again, 
this long process can become the means ( upaya ) not only of death, but 
also of life. That is, on account of this long drawn out process, it may 
so happen that a fatal illness undergoes remission or complete cure during 
the course of the process of progressive fasting. And if the aspirant is 
cured of the disease during the process, he should discontinue it, now 
there being no purpose or cause for the voluntarily chosen death called 
samlekhana. 

There is a difference between the treatment-by-fasting and samlekhana. 
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In the treatment-by-fasting, the patient has great hope for the cure and 
long life, so he makes sincere efforts for the cure and saving his life. On 
the other hand, the person undertakes samlekhana, when there is no hope 
whatsoever for the cure and hence no efforts for the cure. If during the 
process of samlekhana and on account of gradual fasting, the aspirant is 
cured of the disease, there is no necessity of forcibly surrendering his 
body to death, because samlekhana is not suicide but an act of ‘self-offer¬ 
ing’ to the imminent death fearlessly and bravely. So in samlekhana, the 
man ends his life peacefully and blissfully; he does what he should do 
before death. If the disease is cured and imminent death is averted, then 
one should not forcibly and unnecessarily invite death. 

Compassion and Donation 

Compassion is the foundation of religion. And proper offering of dona¬ 
tion is nothing but putting into practice this religion of compassion—may 
the donation be of our bodily, mental or vocal powers or of our wealth. 

It is a grave sin to dry up the stream of the feeling of compassion in 
the hearts of masses by generating in their minds a wrong belief that the 
donor is responsible for all the vices the donee indulges in during the 
remaining course of his life if the latter survives or continues to live on 
account of the compassion of the former. Human behaviour is unpredict¬ 
able. We can never know as to how a particular individual will behave in 
future. Yet, in the absence of such knowledge, if we entertain prejudice 
that the concerned person will not behave rightly but will certainly be¬ 
have wrongly, and on that account prevent ourselves from doing an act 
of compassion, then this entire act of ours is improper and wrong because 
it springs from ignorance. Every individual is free to choose a course of 
his action or behaviour. And if a man whose life is saved on account of 
another man’s compassion and service acts or behaves wrongly or badly 
in future, then we can say this much only that he then misuses his free¬ 
dom of choice or will, and so we should not blame the other man who, 
out of compassion, helped him in his miseries or lengthening his life¬ 
span, or saved or rescued him. The person who shows compassion has 
nothing to do with as to how the beneficiary behaves after having gained 
peace and benefits by the act of donation inspired by pure compassion. 
He certainly reaps the fruits of his act of pure compassion. Of course, 
in spite of our knowledge that the person who has come to our house 
is a robber and is on his way to some place where he is going to perform 
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his act of robbery, if we give him shelter and offer him food, then we 
are no doubt a party to his sinful act or share the sin committed by him 
through his act of robbery. 

Cultivation of Four attitudes or feelings (Bhavana) 

Friendship flourish among men of similar conduct and character, habits 
and hobbies. {Samanastlavyasanesu sakhyam ). All worldly embodied souls— 
from those at the lowest scale of evolution to those at the highest one— 
are uniform in nature; in other words, all worldly beings are identical 
when viewed from the standpoint of their original pure state. And keep¬ 
ing in view this uniform and perfectly identical nature of these beings, 
there may arise in one’s mind a delighting conception of their mutual 
friendship. Animal beings are without any power of discrimination, dis¬ 
cretion and judgement; and blinded as they are by ignorance there cannot 
flourish friendship among them; we can easily understand this. But hu¬ 
man beings are endowed with understanding and special power of dis¬ 
crimination. Hence, there is high possibility of friendship thriving among 
them. Yet instead of seeing them behaving friendly, when we see them 
caught in the violent hurricane of jealousy, cruelty, enmity, blind selfish¬ 
ness— a ii of which proper in animals—, we naturally deduce that they 
have not risen breaking open the various hard shells of perverse desires 
and inclinations proper for animals. But power of discrimination and 
judgement being the very nature of human mind, if man coolly and plac¬ 
idly uses this power and thinks rightly, then he can at once realise the 
unity of all beings and consequendy in consonance with this realisation 
certainly there arises in his heart the feeling of friendship towards all 
beings; this is quite possible. The Vedanta philosophy views all beings as 
sparks of the Supreme Soul called Brahman. Thinkers of the jaina, the 
Vaisesika, the Samkhya and the Yoga philosophies maintain that all beings 
are independent impartite primary substances and at the same time hold 
that they are uniform in their pure original nature. Thus all Indian 
philosophers propound that all beings are uniformly of the nature of 
light and consequendy declare that one should not bear any ill-will to¬ 
wards any being, instead should cultivate a feeling of friendliness towards 
all beings and be compassionate towards the miserable and the poor. 1 We 
should consider all living beings as our friends and not as our enemies 


1. ad vesta saruabhiitdnam maitrak karuna eva ca / 
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at all. When we injure others, we injure ourselves, that is, our spiritual 
nature. Vices like jealousy, envy, hatred, enmity, etc., harm others and 
generate social unrest and disturbances and perpetrate violence on one’s 
own self. So all Indian saints strongly teach man to shun all these defects 
and defilements. 1 The Jaina and the Patanjala Yoga philosophies recom¬ 
mend man to cultivate four good qualities (feelings) of heart on the basis 
and for the promotion of the fundamentally wholesome attitude of view¬ 
ing all beings as equal with one’s own self. And on account of the constant 
practice of these four feelings, it becomes very easy for one to gradually 
ascend the higher and higher stages of spiritual evolution. The four 
feelings in point are as follows: 

Feeling of Friendliness (Maitn-bhdvana) 

To cultivate and nourish feeling of friendliness towards all beings is called 
maitri-hhavand. When the feeling of friendliness is cultivated and practised 
in regard to all living beings whatsoever, then alone is it possible for one 
to be non-violent, truthful, etc., towards all living beings. Friendliness 
means to view others as one views oneself and hence the tendency or 
desire not to cause pain or injury to others just as one does not cause 
pain or injury to oneself; not only that, but it also means positive tendency 
or desire to do good to others. The specific referential object of friend¬ 
liness is all living beings. 

Feeling of Gladness (Pramoda-bhdvana) 

Often it so happens that one develops a feeling of jealousy on seeing 
someone superior to oneself in respect of material wealth and prosperity. 
If this superiority of that person is the result of his good qualities or of 
the merit acquired through past good actions and if he employs it again 
in good activities, then instead of being jealous of him one should praise 
his good activities and spiritual qualities and feel pleased to see him 
advancing on the path of righteousness and nobleness. Of course, it is 
quite proper if one feels righteous indignation towards immoral and 
vicious conduct of others. But it is absolutely wrong for us to entertain 


1. Kama esa krodha esa rajogu nasamudbhavak; 

mahasano mahdpapmd viddhy enam iha vairinam //S7//— Bhagavad-GUd, III. 

This is craving, this is anger, bom of passion, all-consuming and most evil. Know 
this to be the foe here. 
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a feeling of jealousy or hatred towards someone, simply because he is 
superior to us. A jealous man becomes doubly miserable. He is already 
miserable on account of his own misfortune. And he makes himself still 
more miserable by envying others of their happiness. He unnecessarily 
burns himself with the fire of jealousy. Now so long as this tendency of 
jealousy is not exterminated, it is not possible for non-violence, truthful¬ 
ness, etc., to find firm standing. Hence as against jealousy, one is in¬ 
structed to cultivate and practise the feeling or tendency of the virtuous 
gladness. Gladness means to evince respect for one superior to us in merit 
and to feel pleased on seeing him flourishing. The referential object of 
this feeling or tendency is a person superior to oneself in merit, for evil 
tendencies like jealousy, envy, etc., are possible only in relation to such 
a person. Just as one becomes glad on seeing dear ones surpassing oneself 
in good qualities even so one can also become glad on seeing any living 
being surpassing oneself in good qualities, if one has cultivated a feeling 
of mineness with respect to all beings or a feeling of one’s identity with 
all beings. Thus at the root of this feeling of gladness is the attitude of 
one’s identity with all beings, that is, the attitude of universal love and 
friendliness. 

Generally, to be glad and pleased on seeing the flourishing spiritual 
qualities of the meritorious is pramoda-bhavana. The path of becoming 
meritorious is to cultivate, entertain and practise a feeling of devotion, 
respect and reverence towards the meritorious. 

Let us reflect somewhat more deeply on the respective specific objects 
of these two bhavanas. On seeing someone happy, or more happy than 
oneself, one develops a feeling of jealousy and burns with it. If there 
springs in one’s heart the universal friendliness, then on seeing happiness 
of others, one regards it as belonging to one s own friends or beloved 
persons and consequently instead of one’s mind being disturbed or agitated 
with the feeling of jealousy and envy towards them, it remains placid, 
peaceful, calm, composed and unruffled. This is the reason why even 
happiness of others is regarded as the referential object of the feeling of 
friendliness. 5 That is, a feeling of mineness or love with respect to happy 
beings is friendliness. 


1. maitii-karund-mudilopeksanam sukha-duhkha-punyapunyavisayanam bhavanatas 
cittaprasddanam /—Yogasiitra by Patanjali 1.33. 

Meaning of this aphorism is as follows: Happiness, misery, merit and dement are 
the respective objects of the feelings of friendliness, compassion, gladness and neutrality 
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Regarding the feeling of gladness ( pramoda-bhavana), we do not intend 
to say that one should be glad simply because someone is rich, strong, 
powerful or materially happy. But we intend to say that if he makes good 
use of his riches, strength, power and material means by employing them 
in giving relief and comforts to the miserable and the poor and in re¬ 
moving their miseries and distresses, then it is proper for one to be glad 
at his good qualities. If a man, though poor, earns his livelihood honestly 
doing manual labour or engaging himself in some industry or craft and 
remains satisfied with his lot, then on seeing such good qualities in him 
it is proper for one to be glad. The referential object of the feeling of 
gladness is stated to be the acquisition of good fortune as a result of past 
good actions, but that does not mean that even if a man makes bad use 
of his good fortune, we should be glad on his acquisition of good fortune. 
When it is stated that the referential object of the feeling of gladness is 
the acquisition of good fortune, what it really means is that it is not good 
fortune itself but the good activities conducted with its help is the ref¬ 
erential object of the feeling of gladness. 

Feeling of Compassion (Karuna-bhavana) 

Now let us deal with the feeling of compassion. If on seeing someone 
suffering from pain a feeling of compassion is not roused in man, then 
it is impossible for him to observe the vows like non-violence, etc. So the 
feeling of compassion has been deemed necessary. Its referential object 
is a miserable person suffering from pain; for it is a miserable, poor, 
helpless person who stands in need of considerate regard and assistance. 
If one has cultivated the feeling of mineness towards all beings, or the 
feeling of one’s identity with all beings, then alone one is overcome by 
the feeling of compassion on seeing someone suffering from pain, just 
as one is overcome by the same feeling on seeing one’s own beloved 


(indifference). By the constant practice and nourishment of these four feelings, one 
can attain mental purity. 

The sixth aphorism of the seventh chapter of Maharsi Umasvati’s Tattvarthasutra 
relates to this subject-matter. It is as follows: ‘mailri-pramodarkarunya-madhyasthydni 
sattva-gunddhikya-klisyamandvineyesu . It means: One should develop a feeling of friend¬ 
liness in relation to beings in general, a feeling of gladness in relation to those 
superior to oneself in merits, a feeling of compassion for those in misery, a feeling 
of neutrality in relation to those who in an idiot-like fashion are unworthy of instruc¬ 
tion. 
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person suffering from pain. Thus at the root of the feeling of compassion 
is the attitude of mineness towards all beings or the attitude of one’s 
identity with all beings. Awakening of the desire in the heart of some saint 
to rescue living beings from the miseries of worldly existence is also a case 
of compassion. The enlightened great saints and the omniscient pure 
perfected men are permeated through and through with compassion 
encompassing in its fold all living beings. This is the reason why they are 
described as the Compassionate par excellence. 

Feeling of Neutrality (Mddhyasthya-bhavand) 

It is not on every occasion and at every place that positive feeling or 
attitude prove effective; for only too often the maintenance of an attitude 
of mere neutrality or indifference is of use in rendering steady the vows 
like non-violence, etc. So one is instructed to practise the feeling or 
attitude of neutrality. Neutrality means indifference or standing aloof. 
Thus when one comes across a person with an utterly idiotic mental 
background or a person who is incapable of receiving into his head even 
a single salutary subject-matter—moreover, when all attempts at reform¬ 
ing him ultimately comes to utter nought—then it is only worthwhile that 
an attitude of neutrality be maintained by one in relation to such a 
person. Hence the referential object of the attitude of neutrality is a 
person unworthy of instruction—that is, an incapable person. If one has 
cultivated the attitude of mineness towards all beings or of oneness with 
all beings, then alone one can remain purely neutral towards an unworthy 
(intellectually perverse, wicked and idiotic) person, not entertaining any 
feeling of cruelty, hatred or ill-will, just as one remains purely neutral 
towards one’s beloved person even though he is unworthy. 

Just as a miserable person is the referential object of compassion, even 
so an intellectually perverse and idiotic person is also the referential 
object of compassion—hidden compassion. The feeling of neutrality that 
rouses in one's mind towards an unworthy, intellectually perverse and 
idiotic person is nothing but the hidden feeling of compassion. At this 
juncture we should bear in mind that just as we do not feel hurt when 
a child, a friend or beloved person disrespects or insults us even so a wise 
man endowed with mind purified and enlightened by the constant prac¬ 
tice of the feelings of friendliness, etc., never feels insulted even when 
he is insulted by others. For a saintly person whose heart is saturated 
thoroughly with the feeling of universal brotherhood, a meritorious person 
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is an object of his feeling of gladness while an intellectually perverse and 
wicked person is an object of his feeling of neutrality which is nothing 
but hidden compassion. Acarya Hemacandra says: 


krtaparddhe’pi jane krpdmantharatdrayoh / 
tsadbaspardrayor bhadram srivirajinanetrayoh //3// 

—Benedictory verses, Yogasastra. 
Meaning: Eyes of Lord Mahavira, which are set on the guilty person, have 
their pupils slightly lowered in pity and are somewhat wet with tears 
springing from compassion. 


Universal Love and Purification of Mind 

A virtuous feeling of pure love (universal friendliness) converts itself into 
wholesome activities, keeping in view the welfare of all beings. In other 
words, one impelled by pure love performs such activities as are beneficial 
to all beings. And such an affectionate person achieves his own welfare, 
considering himself to be a member of the universal family of all beings. 
His individual welfare is not opposed to universal welfare. (Here by ‘wel¬ 
fare’, we are to understand the threefold welfare, viz., the physical, the 
mental and the spiritual.) One’s activities inspired by pure love are always 
such as would do good to both oneself and others. 

There are two forms of pure love (non-violence)—negative and posi¬ 
tive. Or, we may say that it has two aspects—one positive and another 
negative. Pure love in its negative form achieves its objective by simply 
abstaining from causing injury or harm of any sort to any living being. 
Pure love of this form encompasses in its fold all beings of the entire 
universe. On the other hand, pure love in its positive form transforms 
itself into positive virtuous activities like serving or helping others and 
doing good to them. So pure love in its positive form can in practice fulfil 
its objective within limits set out by one’s energy and strength. Even 
though love of a saint is universal, in practice it can translate itself into 
positive virtuous activities with reference to a limited number of beings— 
limited in proportion to his energy and capacity. But on that account it 
does not cease to be universal. Though in practice he is not able to serve 
and help all beings, in his heart there constantly burns the flame of 
wholesome desire for the welfare of all beings. And so he always prays 
for their well-being and welfare. 

Regarding priorities to be followed in the implementation of pure or 
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universal love, generally it is said that while putting it into practice or 
converting it into good activities one should start with one’s own family; 
and this is quite proper and desirable. If one has more energy and strength, 
one should not stop there only. One’s love in the form of positive activi¬ 
ties should expand more and more with the increase in one’s energy and 
strength. ‘Charity begins at home but it does not end there’. Generally 
one should not do good to others at the cost of one’s family or depen¬ 
dents. One should not neglect one’s family, while putting into practice 
one’s love for all beings. One’s love should gradually expand, first taking 
in its fold one’s own family, then one’s own village, then one’s own state, 
then one’s own nation, so on and so forth. But sometimes there may arise 
exceptional occasions when we are required to work for our country at 
the cost of even our family. Such exceptional occasions are very rare, and 
they arise in the lives of uncommon men and women in uncommon 
circumstances. 

Here one thing specially to be borne in mind is that if on account of 
one’s love for one’s family, etc., one causes any harm to another family, 
village, state or nation, or exploits them, then one’s pure love ceases to 
be pure and becomes defiling attachment that one should renounce. 

Some remain satisfied with mere-negative aspect of love and neglect 
its positive aspect. They think that by following the negative aspect alone 
they can achieve the entire objective of pure love, and consequently they 
become inactive. But their love of such type is imperfect. Love attains its 
perfection when its both the aspects—negative and positive—supplement 
each other. Love in its negative aspect takes the form of refrainment from 
doing any harm to any being while in its positive aspect takes the form 
of positive activities of service, help, donation, etc. The negative aspect 
implies the positive one, and vice versa. 

In our life, we depend on various animals. We receive so many benefits 
from animal kingdom. We are very much indebted to them. So we should 
be grateful to them and pay off the debt by being kind to them, by 
protecting, feeding and taking care, and by attending those that are 
suffering. 

There are inwardly enlightened saints who live in solitude, constantly 
engrossed in the practice of higher spiritual discipline. They send spiri¬ 
tually elevating soul-vibrations and yogic light-waves in all the directions 
throughout the universe (in an unintelligible and mystic way) and thereby 
contribute much to the welfare of all beings. 
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Real saints give the society much more than what they receive. So the 
society remains always indebted to them. And such persons have the 
moral right to demand from it the proper necessities of life. Whatever 
and to whatever extent the society may give to them, it will always remain 
less than what the society has gained from them. 

Universal love can be called spiritual love. It depends on the develop¬ 
ment of spiritual life. The attitude of one’s identity with others goes on 
expanding and the affection for others becomes more and more free 
from defilements as the mind attains more and more purity. Removal of 
enmity, pride, attachment, hatred, anger, etc., means the purification of 
mind. Mind attains purity on the removal of all these defilements. Process 
of reducing attachment and other passions is the process of purifying 
mind. As passions continuously become milder and milder, the unwhole¬ 
some and evil thinking gradually wanes and wholesome and good think¬ 
ing gradually waxes. When in the favourable and adverse circumstances, 
the mind does not get agitated, does not lose its balance and does not 
come under the sway of attachment and aversion, then alone it can be 
said that the practice of purifying mind is advancing in the right direc¬ 
tion. When this practice is continuous and conducted with vigilance and 
attains firm standing, then at last the state of absolute non-attachment 
and steadfast intellect is attained. On the occasions of tempting and 
distressing worldly events, one should reflect on their fleeting nature, 
contemplate on the momentariness of the pleasures derived from worldly 
objects, and understand that joy generated by infatuation ends in misery 
as also that association and separation, birth and death, pleasure and 
pain, etc., are invariably and inevitably associated with worldly existence. 
Conducting reflection on this line and cultivating understanding of this 
sort, one should keep one’s mind placid and peaceful. 

Purity of mind is attained gradually. Path of mental purification be¬ 
comes easily treadable, if one properly controls one’s sense-organs. Agi¬ 
tation of mind gets almost removed after long time long ‘journey’. So one 
should not be depressed on account of the occasional manifestation of 
mental agitation, instead one should always keep one’s sense-organs under 
control and be ever vigilant. 1 As soon as one gains firm victory over one’s 

1. tdni sarvdru samyamya yukta dsita matparah / 

vase hi yasyendriyani tasya prajhd pratisthita / /— Bhagavad-Gitd, 11.61 
Having curbed all the senses, he should remain unagitated and calm and completely 
surrender to God. For, when he brings his senses under control, his intelligence is 
firmly set and steady. 
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sense-organs, one’s mind manifests full restraint and consequently reveals 
purity and divine light. 

Internal Battle 

What to talk of mental weakness! Many persons are so weak-minded that 
they constantly dream of the association of tempting and degrading ob¬ 
jects and hanker after them. 

External circumstances constitute only one of the conditions of the fall 
of man. In fact, man himself is the cause of his fall. The germs of diseases 
are in the environment, but they affect those who have no strength to 
resist them and not those who have enough resisdng power. Similarly, 
external temptations cause the fall of those whose minds are weak and 
filled with perverse desires and inclinations, and not of those whose minds 
are strong and pure. 

Man blames external circumstances for his own weaknesses and says in 
his defence, ‘What can I do? Tempting circumstances arose before me, 
so I could not withstand them.’ But to blame one’s own weakness is more 
proper and just than to blame circumstances. In fact, one should hold 
oneself responsible for one’s fall, and not the circumstances. Man’s mind 
looks for tempting objects, hankers after them and entertains strong 
attachment for them. Hence, when they make their appearance before 
him, then he receives them with pleasure, comes under the sway of 
infatuation, is enticed and degraded. One desirous of moral and spiritual 
upJiftment should know one’s weaknesses, consider oneself to be respon¬ 
sible for them and gird up one’s loins to remove them. Physical power 
is nothing before strong and pure mental power (will-power). 

Generally, it is safe to remain aloof from the tempting circumstances. 
But even that certainly requires mental power. If one lacks even that 
much mental power, one will surely go on dying every moment. Royal 
road to the cultivation of power of resistance against temptations is to 
avoid the tempting circumstances as far as possible. This power of resis¬ 
tance is to be cultivated first against one’s perverse thoughts; it is safe to 
begin with this. One should resist evil thoughts with determination. One 
who is under training should not consider oneself to be an accomplished 
man. Otherwise, one’s fall is certain. Trainee should not be proud of his 
achievements, he should be humble and cautious. There is always danger 
in being rash. So one should not be rash and jump into tempting situ¬ 
ations. Again, one should see that the achievement attained through 
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remaining aloof from tempting objects is not mere deception or illusion. 
Its real test is the unagitated state of mind in the presence of even the 
tempting objects and situations. So it is not good for man to ignore the 
importance of close and severe repeated self-examination. Such self-ex¬ 
amination enables him to know as to how far he has advanced in curbing 
and exterminating his attachment and aversion. 

One should never be indifferent to external environment or circum¬ 
stances. Knowingly one does never eat food contaminated with germs of 
diseases, nor does one stay in the place which is infected with such germs. 
But man has litde control over external circumstances and he never 
knows when and where he will confront particular circumstances or situ¬ 
ations. So he should be always vigilant, alert, determined and strong. The 
right means of saving oneself from degradation and fall is always to keep 
one’s mind pure, fortified with courage and patience, and unsullied by 
passions and perverse desires so that one may not be defeated and degraded 
and may remain peaceful, unagitated and dignified. 

Minds of even good men agitate and become unsteady when con¬ 
fronted with the disturbing and tempting objects or situations. On such 
occasions, the wise man has to fight with his own mind (lower self). 
Through this war—internal battle—great men develop spiritual strength, 
and their power of self-restraint develops to such an extent that they can 
experience joy of a victor standing firm and straight against any temp¬ 
tation. 

Attachment and Non-attachment 

In reality, worldly beings are in very tight and hard bondages of attach¬ 
ment and aversion. Between the two, attachment is principal. It is at the 
root of aversion. In fact, it is attachment that gives rise to all mental 
defects and defilements. Again, attachment has both the sentient and the 
insentient for its object. Just as one has attachment for living beings like 
men, women, dogs, etc., even so one does have attachment for attractive 
insentient things like watches, pens, stationary, furniture, clothes, orna¬ 
ments, etc. On the other hand, aversion has for its object generally the 
sentient beings alone. It does not have insentient things for its object.’ 
If we are hurt by colliding with a post, then there does arise in us a 


1. For this point, study Jinesvarasuri’s commentary on ‘na ca dveso'pi sattvesu (lc, First 
Astaka, Astakagranlha by Acarya Haribhadra). 
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passion similar to aversion, but it is not aversion proper, it is simply mad 
exuberance of infatuation (ignorance, foolishness). 

Attachment is nothing but infatuation in its strongest form. It is the 
paramount ruler of the entire worldly existence. All mental defects and 
defilements depend on it for their existence. So on its removal they are 
removed. This is the reason why the supremely pure being is simply called 
'vltardga' (one free from attachment). 

Attachment whose objects are living beings is of three types, viz., re¬ 
ligious, sectarian and worldly. Attachment of the form of self-elevating 
devotion to an enlightened great saint or a spiritual teacher is the reli¬ 
gious attachment. Again, pure attachment for virtuous qualities is also a 
case of the religious attachment. As it is of the nature of devotion, it is 
spiritually beneficial. (Great sage Gautama Indrabhuti had this devotional 
attachment for Lord Mahavira). 

Bigotry attachment for the followers and the views of one’s own sect 
is the sectarian attachment 1 which one should renounce. Attachment for 
one’s own family, relatives, friends, etc., is the worldly attachment. It is 
of two types—-one affection and the other erotic love. Attachment of the 
form of affection is respectable and praiseworthy if it is pure, that is, not 
sullied by mental impurities or defilements. Attachment of the form of 
erotic love has two sub-types viz., the forbidden and the permissible. The 
proper, decent and moderate erotic love for one’s own wife or husband 
is the permissible erotic love. And the erotic love for the forbidden men 
or women is the forbidden erotic love. 

One should know that attachment for the virtuous qualities is superior 
to the attachment for an individual having those qualities, even if the 
attachment for the individual is due to those qualities. Attachment for 
such a person certainly helps in one’s spiritual progress. Nevertheless it 


1. kdmardgasnehardgav isatkaranivaranau/ 

dnliragas tu pdptyan durucdudah satdm api //—Vttaragasiotra by Acarya Hemacandra. 
It is easy to renounce the attachment of the form of erotic love (kamardga) as also 
the attachment of the form of affection ( snehardga ). But it is very difficult even for 
the learned and the saints to destroy attachment to one’s views ( drstiraga ), which is 
of a very evil nature. [Attachment to one’s views is the sectarian attachment.] 

The verse enumerates three attachments, viz., attachment of the form of erotic love, 
attachment of the form of affection and attachment to one’s views. Attachment of 
the form of devotion, that is, religious attachment is included in the highly pure and 
spiritually wholesome affection—one of the divisions of affection. 
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causes feeling of helplessness, leads to depression and lamentation, and 
ultimately acts as an obstruction in the path of spiritual progress, when 
one is separated from such an individual. A case of Gautama Indrabhuti, 
a great sage, is an instance in point. 

Non-attachment means absolute absence of attachment and aversion. 
This suggests absence of all mental states generated by attachment and 
aversion. Non-attachment is not opposed to universal brotherhood, uni¬ 
versal love and universal affection. Affection for living beings develops 
and expands to the extent attachment and aversion are subdued. And 
when non-attachment attains its perfection and manifests itself fully, af¬ 
fection too reaches its consummation and encompasses in its fold all 
beings of the entire universe. Non-attachment is there where perfectly 
pure non-illusory knowledge shines, where there is no longing for ma¬ 
terial pleasures and no selfishness, where there are no defiling passions 
and perverse tendencies, where there is no pride for the special faculties 
or good fortune attained on account of auspicious karmas, where there 
is neither partiality nor injustice, where there is no invidious feeling of 
discrimination of high and low, and where there are evenmindedness and 
supreme devotion to the good of all beings. Thus non-attachment is the 
other name of universally beneficial, perfectly pure and supremely lumi¬ 
nous life. 

That attachment which is associated with mental defilements like aver¬ 
sion, selfishness, partiality, etc., or which is connected directly or indirectly 
with these defilements is impure attachment. The world is harassed and 
distressed on account of the atrocities of this impure attachment. Impure 
attachment becomes pure to the extent the impurities of the form of 
aversion, selfishness, infatuation, etc., are removed from it. And then on 
account of its purity it is described as ‘pure affection’, ‘pure love’. Soul 
achieves spiritual progress to the extent this pure affection encompasses 
more and more beings in its fold. When even the pure karmic matter that 
allows the manifestation of pure attachment is totally dissociated from 
soul, the manifestation of pure attachment attains its consummation, just 
as when the pure karmic matter of the inclination-deluding karma, which 
allows the manifestation of soul’s natural inclination for truth, is totally 
dissociated from soul, the manifestation of the inclination for truth—a 
natural quality of soul—reaches its perfection. And when soul attains the 
acme of spiritual evolution, this pure karmic matter allowing the mani¬ 
festation of pure attachment is totally removed and consequently soul 
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attains the state of absolute non-attachment; at that time absolutely pure 
and divine (spiritual) love—which is the supreme light of non-violence— 
embraces all beings; and so long as the absolutely non-attached Lord lives 
among the people (in his embodied state), he makes the best use of it 
in allaying miseries of worldly beings and in imparting soothing and soul- 
purifying knowledge to them. This is the reason why he is praised as a 
brother, friend and lover of all beings. 

Grace of God 

‘It is all God’s grace that we are healthy, our intellect functions rightly, 
we think good thoughts, we perform virtuous activities, and we are happy 
and peaceful’. This is what people say. Even the Jainas say so. And there 
is nothing wrong in it. Good speech of this type evinces great humility. 
Such words uttered sincerely and consciously free us from pride. This 
attitude nourishes our humility towards God and our devotion to Him 
and rouses in our heart devotional love so much so that we intensely 
desire to be His true devotee and to sit at His feet in great reverence. 

On the other hand, from the rational standpoint we feel that supremely 
beneficial and good God is so non-attached and equanimous, so unstained 
and neutral that He can never indulge in the diplomacy of doing good 
to some and causing harm to others. Man attains good or evil according 
to his own merits and demerits acquired through his past actions. It is 
he who has to achieve welfare and well-being by his own efforts. It is he 
who has to carve out his own future or destiny. It is he who has to work 
out his own salvation. It is an established and self-evident truth that certainly 
God’s grace is always there for all without any discrimination; He always 
wishes that without any exception let all be healthy and happy and have 
good intellect, good thoughts and good conduct. So if man were to attain 
happiness and peace and become righteous simply on account of God’s 
grace, then as He bestows His grace equally on all, all should at once 
simultaneously become righteous and happy. But in reality this does not 
happen. Even though God’s natural grace is all-embracing and equally 
showered on all, some are happy while others are unhappy, some are 
righteous while others are wicked, some are progressive while others are 
retrogressive, some are attended with good fortune while others are 
attended with misfortune, so on and so forth; so we should understand 
that one’s happiness or misery, good fortune or misfortune, righteous¬ 
ness or wickedness, rise or fall, etc., depend on one’s own activities. Man’s 
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vicious conduct causes his fall and degradation, while his virtuous con¬ 
duct causes his rise and progress. His righteous conduct is his saviour. 
There is no other saviour. And for becoming righteous he has not to wait 
for the descent of God’s grace on him. It is certainly always there for him. 
Undoubtedly, he becomes happy as soon as he becomes righteous. It may 
so happen that due to the force of past evil activities there befalls him 
miseries and calamities during his present practice of righteousness. But 
if he remains firm and steadfast in the eternal path of righteousness, then 
he no doubt gradually develops into a perfect soul, attains liberation from 
all miseries and achieves perfect peace. 

In the world, the wicked persons indulge in evil activiues. Why? Is it 
because God’s grace has not descended on them? No, not at all. As stated 
above. His grace is always there for all and He wishes that all may become 
good and happy. In spite of that, how defiled the world is! In this world 
the number of the wicked, the ignorant and the unhappy exceeds by far 
that of the good, the wise and the happy respecdvely. As a matter of fact, 
in the worldly affairs there is nothing like His grace or ungrace. He is 
engrossed in His pure self, He is non-attached and neutral. Our devotion 
to Him and our practice of righteousness inspired by this divine devodon 
should be understood as His grace. Even our intellect or reason cannot 
raise any objection against this understanding. And this is the viewpoint 
which is beneficial to one’s progress in the right direction. 

Whatever good happens to us is due to good impressions or forces 
( punya ) and whatever evil or bad happens to us is due to bad impressions 
or forces {papa). This is a well-known philosophical doctrine upheld by 
all Indian philosophers. Now, acquisition of the means of happiness and 
comforts, happening of desirable good events, escape from an accident, 
etc., are the results of the workings or rise of good impressions or forces. 
On the other hand, befalling of calamities, cropping up of difficulties, 
falling on evil times, etc., are the results of the workings or rise of bad 
impressions or forces. This is what all Indian thinkers accept without any 
hesitation. But what is the cause of these good or bad impressions (forces)? 
In answer, we should say that good impressions or forces are generated 
by one’s good activities or righteous conduct, while bad impressions or 
forces are generated by one’s evil activities or vicious conduct. But origi¬ 
nally from where has this understanding of the good and evil activities 
and of their generating good and bad impressions (forces) entailing good 
and bad fruits (results) respectively descended in this world? The only 
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answer to this question is that this understanding has traditionally come 
down to us through a long beginningless line of the great enlightened 
saints. As one can generate good impressions or forces by living according 
to the teachings of the enlightened saint and attain happiness through 
the working or rise of these impressions or forces, the enlightened saint 
could very well be regarded as the bestower of happiness. Similarly, as 
one can generate bad impressions or forces by living against the teachings 
of the enlightened saint and attain miseries and misfortune through the 
working or rise of these bad impressions or forces, the enlightened saint 
could very well be regarded as the giver of miseries. In the world, we see 
that the person following whose advice one attains happiness is regarded 
by the latter as the bestower of happiness. Similarly, the enlightened saint 
following whose teachings the people attain happiness is regarded by 
them as the bestower of happiness. It is in this sense only that the Su¬ 
preme Soul or God could be held as the bestower of happiness or lib¬ 
eration. Not only that but we can also justify the agenthood or creatorship 
of God from this standpoint, to this extent and in this sense only. 

So if one expresses one’s gratefulness to God and praises his grace 
when one is saved from calamities or attains some benefits, then one is 
certainly quite right and well justified in doing so. 

About the Vower of Anasana (Complete Giving up of Food) 

In the Jaina religion as also in some other sects, while undertaking the 
austerity called anasana (complete giving up of food) some renounce 
water also. Rarely it so happens that one who has taken the vow of giving 
up all types of food and drinks including even water, suffers from intense 
thirst and consequently experiences much unrest and mental distress. 
And in spite of our reminding him of his vow, he persists in his strong 
desire for water. On such an occasion when he eagerly asks for water, it 
is our duty and religion to satisfy his thirst by offering him water because 
thereby we save the vower from evil brooding and .consequently from bad 
death. On the contrary, not to offer him water and thus torture him is 
an unpardonable grave sin and crime of man-killing (murder). The Jaina 
religion commands us to take into account the substance, the place, the 
time and the state (situation and circumstances), before performing any 
activity. 

Someone may raise a question as to what about the violation of the vow. 
An answer to the question is that it is only the vower who has to think 
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about it. We have no right to command him to carry out the vow or to 
force him to practise it. We can at the most remind him of his vow, then 
he is free to act as he likes. We must understand that one who offers water 
offers it not to the vower but to him who has already fallen from the vow 
and is struggling for water, and that too on his demand—who, not ob¬ 
taining water to drink is constantly engaged in evil brooding. So one who 
offers him water has nothing to do with the violation of the vow. On the 
contrary, to offer water to a person who wants it to drink is his religion 
of compassion and in doing so he performs a virtuous act. For, one who 
continuously utters ‘give me water’ and without water tosses about with 
pain and restlessness is saved from evil brooding and mental distress as 
soon as he is offered water to drink. And thus he is saved from bad death. 
Peaceful death while in religious meditation ( samadhi-marana) is good 
death. On the other hand, death in intense attachment and distress is 
a bad death. Good death favourably affects one’s next birth, while bad 
death adversely affects it. There is no reason to believe that offering of 
water occasions a grave situation of the violation of the vow. On the 
contrary, a grave and dreadful situation occurs if we do not offer him 
water. For, in that case he indulges in sorrowful brooding ( arta-dhydna) 
and cruel brooding ( raudra-dhydna) —two forms of evil brooding. If he 
is offered water or food according to his request, he experiences mental 
peace. And possibly this peace may again awaken in him a religious 
fervour and provide him an opportunity to cultivate more and more 
restraint and to advance steadily on the path of religious practice and 
spiritual discipline. 

It is obligatory for the vower to continue the practice not only of the 
vow of anasana but also of all other vows so long as his mind remains 
peaceful and engaged in virtuous meditation. But on the destruction of 
mental peace and virtuous meditation, he is automatically absolved from 
his obligation. This is the reason why in all the formulas the vower is 
required to utter while taking the vows like anasana, etc., are included the 
words 'sawa-samdhi-vatti-dgdrenamvosirdmi’ (‘except in order to attain full 
tranquillity of mind I abandon them’). Thus when the vower is afflicted 
with an acute pain provoking arta-dhydna and raudra-dhydna, it is legiti¬ 
mate for him to break the vow in order to attain full tranquillity of mind. 

Wholesome Desire for Universal Welfare 

Man is a social animal. He cannot live alone. He lives in a society, in the 
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company of his fellow-men. His career is a life of mutual assistance and 
cooperation. Industry, labour, service and sacrifice of innumerable living 
beings are there behind the sustenance and growth of an individual. Thus 
every individual is indebted to the universal society of all beings. So he 
should not think of his own welfare alone. He should think of the welfare 
of all beings. He should always see to it that no activity of his obstructs 
the progress or welfare of others, nor does it harm or injure others. His 
heart should be full of pure universal brotherhood. If he believes that 
he is quite independent of and aloof from the society and behaves in 
accordance with this belief, then he is morally and intellectually bankrupt 
because he does not recognise his obviously evident indebtedness to the 
society. He should understand that he is simply a member, a unit of the 
society and hence there cannot be his own welfare which is opposed to 
the social welfare. So in his heart there should be flowing the unbounded 
perennial fount of the wholesome feeling of social welfare. 

Religion can never be separated from day-to-day living. It should per¬ 
meate one’s day-to-day living and one’s dealings with others. If it is sepa¬ 
rated from one’s day-to-day living and practical conduct, then it ceases 
to be religion and turns into the subject-matter of senseless idle talk. 
Fixing the attention on the definitive standpoint (that is, ultimate ideal) 
to practise righteous conduct which is not pernicious to it but conducive 
to it is really the practice of religion. Where there is neglect of morality, 
rectitude and justice in dealings with others, there is no firm stand of 
religion. Universal brotherhood is the light of non-violence and hence 
the heart of religion. The supreme beauty of living manifests itself in the 
active universal brotherhood. 

The Straight and Simple Path 

The world is afflicted with uncountable miseries. These miseries are the 
results of wrongs committed by man. And man commits wrong by not 
following the path of duty, righteousness and religion. Consequently, he 
becomes miserable. The philosopher saints have shown the path of duty 
and religion by expounding and teaching restraint ( yatna ) and culture 
( niyama ). Restraint consists, in abstinence from injury to life, from false¬ 
hood, theft, incontinence and avarice. And culture consists in the culti¬ 
vation of positive virtues like forbearance, humility, contentedness, etc. 
Treading on this path of religion and righteousness one attains welfare, 
peace and happiness. The purpose of practising vows is to make one’s 
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life peaceful and happy by reducing the passion of greed, by contracting 
selfish worldly activities and by steadily advancing on the path of self- 
restraint and self-culture. That in society fellow-beings may live together 
amicably and peacefully and that their life may constantly develop to¬ 
wards perfection is the sole objective of the practice of religion and 
righteousness. And the only path of every man’s religion consists in the 
cultivation of virtuous qualities like truthfulness, non-violence, content¬ 
edness, friendliness, service, etc. 

There is no harm in enjoying the acceptable and permissible things 
which we obtain honestly; and we should be contented with what we 
obtain. But to entertain inordinate desire for attaining and enjoying those 
things very often on account of our having developed strong liking for 
them and to experience restlessness in their absence or non-attainment 
is the passion of attachment which makes our whole life miserable and 
disturbed. And the path of non-attachment consists in the patient and 
peaceful efforts to subdue this passion of attachment. Generally man is 
allowed to enjoy the permissible proper food obtained honestly. But he 
should enjoy it without being a slave of the palate and in such a manner 
as there would be no harm whatsoever to his health and mental purity. 
Such a wise and virtuous person will never be a slave of the organ of taste 
and following the middle path of self-development will easily and steadily 
move on towards the final destination of liberation. 

Philosophical Exposition of the Nature of Soul 

The defining characteristic of soul is consciousness ( cetand) which means 
cognitive power. Such a power does not characterise any other substance— 
physical or non-physical. Soul cognises or can cognise external objects by 
its cognitive power. It can cognise not only the external objects but itself 
also. So it is called self-revelatory-cum-other-revelatory (sva-paraprakasaka). 
All cognition—valid or invalid—always cognises itself, that is, it always 
reveals itself. 1 But valid cognition cognises itself as well as an external 
object. So it is regarded as self-revelatory-cum-other-revelatory. Like a 
lamp 2 it being of the nature of light reveals the external object while 

1. svanirnayas tu apramane'pi samsayddau vartaie / na hi kacil jhanamatra sdsti yd na 
svasamviditd namaf Acarya Hemacandra’s Pramdnamimdmsd-vrtti on the third aphorism. 

2. jnanam prakasamanam eva artham prakasayati prakasakatvat pradipavat / 

Preface to the above aphorism. 
Meaning: A lamp does never depend on any other thing to reveal itself. It is itself 
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revealing itself. The invalid cognition (doubt, illusory cognition) can never 
reveal the external object; this is quite obvious. 

All objects in the world have general as well as specific characteristics. 
Not directing its attention to the specific characteristics of a thing, when 
consciousness directs its attention mainly to the general characteristics of 
the thing, the form that the consciousness assumes is called darsana. On 
the other hand, not directing its attention to the general characteristics 
of a thing, when consciousness directs its attention mainly to the specific 
characteristics of the thing, the form that the consciousness assumes is 
called jnana. The transformation of pure consciousness into cognitive 
operation or cognition ( upayoga ) is generally divided into two types— 
general cognition and specific cognition. The cognition which cognises 
an object in its general form is general cognition. And the cognition 
which cognises an object in its specific form is specific cognition. Specific 
cognition is described as sakara, while general cognition is described as 
nirakdra. In this context, by the term ‘akard we are to understand specific 
characteristics or form. So nirakdra means that which does not have specific 
characters or form as its content. Therefore, nirakdra cognition means 
that cognition which does not grasp the specific characteristics or form. 
Thus the general cognition is nirakdra, while the specific cognition is 
sakara. The former is darsana, while the latter is jnana. 

General cognition concentrates on the general characteristics. So at 
this stage, there arises the consciousness of identity or similarity. Specific 
cognition concentrates on the specific characteristics. So at this stage, 
there arises the consciousness of difference or particularity. First there 
takes place general cognition and specific cognition follows it. This is 
generally the order of their occurrence. Before we cognise a thing in a 
detailed way, there is the stage where we cognise it in a general way. First 
we simply cognise a thing as belonging to a class. If this stage is not 
experienced, there can be no specific—detailed—cognition of the thing. 
How can there arise the specific cognition without first there being the 
general—detail-less cognition? Let us understand the difference between 


of the nature of light. This is the only reason why it reveals the external objects. 
Similarly, cognition reveals external objects, only because it reveals itself. That which 
itself is not of the nature of light—that is, which does not reveal itself—can never 
reveal other things. A particular cognition (say, pot-cognition) cognises an external 
object (pot); therefore, it must be self-revelatory. Thus it is proved that cognition 
is self-revelatory (self-cognitive). 
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the two with the help of a gross illustration. When we see a group of cows 
from a distance, we first have a general cognition of the form ‘They are 
all cows’. At this stage we direct our attention to the general features or 
the common nature of the cows. When the group approaches us, then 
if we pay attention to the specific features of the cows, viz., their colours, 
horns, shapes, sizes, etc., we grasp the differences obtaining among them. 
At this stage, we direct our attention mainly to the specific features of 
different cows. 

Essentially, there is no difference between general cognition ( darsana ) 
and specific cognition (jhana). Both are of the nature of cognition ( bodha ). 
Whatever difference obtains there between them is due to the difference 
in their respective objects. Hence, if we take jnana in a broad sense, that 
is, in the sense of cognition {bodha), then it will cover darsana' also. 

Almost all systems of Indian philosophy maintain that in the genesis 
of knowledge, at first there necessarily arises a type of cognition which 
reveals bare existence of a thing, without any particular. In other words, 
thinkers of all systems of Indian philosophy agree in maintaining that all 
cognitive process invariably takes its rise in a cognition which grasps the 
bare existence but where nothing is revealed in the form of a qualifier 
or a qualificand. 

All our worldly dealings depend on the specific cognition ( jnana = 
knowledge). This is the reason why while enumerating the eight main 
types of karmas already referred to by us, knowledge-covering karma is 
mentioned first. We have briefly dealt with the topic of jnana (knowledge 
or specific cognition). Therein we have mentioned five types of knowl¬ 
edge, viz., mati, etc. Here let us go somewhat deep into the topic. 

Matijhdna and srutajhana (specific verbal cognition - verbal knowl¬ 
edge) originate through the instrumentality of sense-organs and mind. 
In other words, as in the production of matijhdna so also in that of 
srutajhana, the assistance of the sense-organs and mind is needed. The 
specific cognition of the external objects like colour, taste, smell, etc., 
generated by sense-organs in contact with mind is a matijhdna of the form 
of empirical perception {sdmvyavaharika prabyaksa). And the experience 

1 . Darsana is called sdmdnya avabodha (general cognition), sdmanya upayoga (general 
cognition), nirakara upayoga (detail-less cognition) or nirvikalpaka jnana (indetermi¬ 
nate cognition = non-conceptual cognition = cognition free from thought), while 
jnana is called visesa avabodha (specific cognition), visesa upayoga (specific cognition), 
Sahara upayoga (detailed cognition) or savikalpaha jnana (determinate cognition = 
conceptual cognition = cognition involving thought). 
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of the internal objects like pleasure, pain, etc., had through mind alone 
is also a matijndna of the form of empirical perception. But empirical 
perception of external objects which is generated by sense-organs assisted 
by mind is sense-perception, while empirical perception of internal ob¬ 
jects which is generated by mind alone is mental perception. This means 
that empirical perception is either sense-perception or mental percep¬ 
tion. Thus one division of matijndna is empirical perception. Another 
division of it is indirect knowledge. Cogitation, thinking, memory, recog¬ 
nition, inference, anticipation, which originate through the instrumen¬ 
tality of mind alone are matijndna of the form of indirect knowledge; it 
means that even empirically they are not perceptual. Thus matijndna is 
divided into two main types—one is empirically perceptual but transcen- 
dentally non-perceptual, and the other is empirically as well as transcen- 
dentally non-perceptual. 

Matijndna of the type of empirical perception has been analysed into 
four stages, viz., avagraha, iha, avaya and dharana. As we have seen, darsana 
cognises the general features, rather bare existence. And the cognition 
that follows in the wake of darsana is called avagraha. It generally grasps 
colour, touch, etc. After avagraha, there arises a doubt as to the specific 
characteristic of the object, and the mind conducts enquiry or cogitation 
bent on determining it. This type of cogitation is called iha. After general 
grasping ( avagraha ) of some visible form through eyes, of some sound 
through ears, of some touch through an organ of touch, and on knowing 
some specific signs, there arises, judgement-leading cogitation of the form 
‘This must be a tree, and not a man’, ‘This man must be a Bengali, and 
not a Punjabi’, ‘This sound must be of a conch, and not of a horn’, ‘This 
touch must be of a rope, and not of a serpent’, this is iha. After iha, there 
comes the stage called avaya. Avaya means the ascertainment of the spe¬ 
cific features of the object. It takes the form of judgements like ‘This is 
certainly a tree’, ‘This is certainly a Bengali’ 1 2 , ‘This is certainly a sound 
of a conch’*, ‘This is certainly a touch of a rope’. Thus avaya is a deter- 

1. avagrahena visayikrto yo’rtho’vdntaramanusyotvddijdtivisesalaksanah, tasya 'visesah ’ 
kamdtaldtddibhedah, tasya ‘dkanksanam bhavitaiyatapratyayariipatayd grahandbhimukhyam 
iha /—Ratndkardvatdrikd II. 8 

yatkd puna a ity avagrhite tasya bhdsdvayorupddivisesair dkanksanam iha /—Tattvdrtka 
Rajavartika I. 15 

2. avograhagrhitasya sabddder arthasya ‘him ayam sabdah sdhkhah sdrhgo vd’ iti saihsayc sati 
‘mddhuryadayah sahkhadharma cvopalabhyante, na kdrkasyddayah sarhgadharmdh’ ity 
anvayavyatirekariipavisesaparyalocanariipd mates cestd iha/—PramanaTmmdmsd I. i. 27 
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minate cognition of the object. The determinate cognition of the form 
of avaya leaves behind its traces ( samskara ). When these traces are revived 
in future, they give rise to the memory of the thing determinately cognised 
in the past. These traces and the memory are called dhdrana. Retention 
of the determinate cognition in the form of traces, revival of these traces 
and memory of the thing determinately cognised in avaya —all this op¬ 
eration of matijndna is designated by the term dhdrana. 

Here we close the topic of the four gradual stages of empirical percep¬ 
tion. 

The scriptures recognise four types of intellect, viz., autpattiki, vainayiki, 
karmaja and parinamiki and regard them as forms of matijndna. The in¬ 
tellect that can instantaneously and spontaneously solve the difficult prob¬ 
lem is called autpattiki intellect. So the autpattiki intellect can be called 
‘the instantaneous intellect’. The intellect born of humility, service and 
culture is called vainayiki intellect. The intellect developed due to skill 
in arts and crafts as also due to practical experience is called karmaja 
intellect. The intellect that develops and becomes mature with the ma¬ 
turity of age is called parinamiki intellect. 

The Nandisiitra mentions these four intellects and points out the well- 
known illustrations of each of them by giving their short names or titles. 
And Acarya Malayagiri has narrated those illustrative stories in brief in 
his commentary on the concerned portion of the Nandisutra. Some of 
them are very interesting. Depending on this commentary, we narrate 
here one or two of them in order to give some idea of the subject-matter. 

To illustrate the autpattiki intellect, the commentator has given an il¬ 
lustrative story well-known even to-day among the people. It is as follows: 
There were two widows of the same husband. Either of them claimed to 
be the mother of the same male child. The judge, after listening to the 
quarrels for a long time, ordered to divide the living child into two, and 
give half to one, and half to the other. The pseudo-mother kept quiet 
on hearing the judgement. But the real mother experienced shudder, 
broke down and with overwhelming affection said, “Sir, the child is not 
mine. Please, give it to her.” On hearing these words, the judge at once 
decided as to who was the real mother. That settled the question. The 
intellect of the judge was the autpattiki intellect. 

To illustrate the vainayiki intellect, the following story is narrated. There 
were two astrologers. An old woman with a pot on her head met them 
on her way back home. She asked them as to when her son would come 
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home from a distant country. When she put the question to them, the 
pot on her head fell down on the ground and broke into small pieces. 
On seeing this, one astrologer said, “O Mother, your son has already been 
destroyed (dead), just as the pot is just now destroyed.” The other astrolo¬ 
ger stopped her and said, “O Mother, your son has already arrived. 
Please, go home to see him there.” The old woman hurriedly went home 
and was very much pleased to see her beloved son there after a long time. 
This illustrates the vainayiki intellect. The prediction was based on the 
reasoning that just as the pot met its mother—the earth, even so the son 
too should meet his mother just then. 

The illustrative stories narrated in order to explain the karmaja intellect 
demonstrate the skill in arts and crafts. An experienced goldsmith can 
easily differentiate between pure gold and an alloy, while a layman is 
easily deceived. 

One of the illustrative stories told to illustrate the parinamikl intellect 
is as follows. There was a Jaina layman. He was observing a vow of ab¬ 
stinence from sexual intercourse with the wives of others. Once he was 
enamoured of his wife’s female friend. The wife understood the whole 
situation. On seeing her husband infatuated with lust and pining for the 
sexual intercourse with her female friend, she said to him, “Don’t be sorry 
and miserable. I shall get your desire satisfied.” At night she dressed as 
her female friend dressed herself. Moreover, she put on ornaments exactly 
similar to those which her female friend put on. And in the guise of her 
female friend, she met her husband in a solitary place. After having sexual 
intercourse with her, the man became very sorry for the transgression or 
violation of the vow. When his wife told him the truth, his sorrow was 
allayed. He approached the spiritual teacher and requested him to show 
the proper atonement for the violation of the vow. The intellect of his 
wife was the parinamikl intellect. 

Thus with the explanation of the four intellects, we complete the treat¬ 
ment of matijnana. 

Now we take up the topic of srutajnana (verbal knowledge). Srutajnana 
means knowledge obtained from what is heard from others. In one sense, 
it is a scriptural knowledge. Generally that knowledge which is generated 
through systematic treatises relating to various sciences and arts is 
srutajnana. Any treatise or knowledge can be put to good or bad use. To 
be or not to be of use for the attainment of liberation (moksa) is not the 
fixed nature of a systematic treatise, for that depends on the worthiness 
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or capacity of the connoisseur concerned. If the connoisseur concerned 
is competent and is desirous of attaining liberation, then he can make 
use of even secular treatises for attaining liberation; on the other hand, 
if he is not a fit person then he will downgrade himself even with the 
help of the treatises that are generally considered spiritual. Nevertheless, 
the super-ordinary spiritual treatises hold a special position on account 
of their subject-matter as also on account of the competence of their 
author. 

Broadly thinking, any knowledge that is generated through the instru¬ 
mentality of words, signs or gestures is verbal knowledge. It is needless 
to say that knowledge generated in the hearers or readers after having 
heard or read words is verbal knowledge. But knowledge generated through 
gestures is also regarded as verbal knowledge. As for example, whatever 
knowledge one has through the gestures of hands or through the gur¬ 
gling sounds of a throat is also verbal knowledge. When a beggar puts 
his one hand on his stomach and lifts the other towards his mouth, we 
at once understand that he is hungry and wants something to eat. This 
knowledge is also verbal knowledge. By moving fingers on the embossed 
letters whatever knowledge the blind obtains is also verbal knowledge. By 
hearing the ‘tik tik’ sound signals of coming telegram whatever knowl¬ 
edge the man trained in that branch gains is also verbal knowledge. 
Whatever knowledge the two persons standing face to face have through 
the signs or gestures that one makes to the other is also verbal knowledge. 
The deaf understands what another person conveys through hand-ges¬ 
tures. And the dumb conveys the meaning to another person through 
hand-gestures. Sometimes even men whose all the five sense-organs are 
efficient take recourse to various gestures and signs to convey the mean¬ 
ing, rather than taking recourse to words. And the knowledge through 
them is also regarded as verbal knowledge. 

We grasp the meaning after having heard words. Similarly, we grasp 
the meaning after having seen signs or gestures. Again, the process through 
which we obtain knowledge through signs or gestures is the same as the 
one through which we obtain knowledge through words. So knowledge 
through signs and gestures is also regarded as verbal knowledge. 

Grasping through ears, of mere sounds of spoken letters constituting 
words is simply an auditory perception which, as we have already seen, 
develops through four stages, viz., avagraha, etc. But the understanding 
of the meaning of these spoken words is the verbal knowledge. Similarly, 
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seeing or grasping, through eyes, of merely signs or gestures is simply a 
visual perception having its four gradual stages. But the understanding 
of the meaning for which they stand is verbal knowledge. In the same 
way, grasping of sound signals through ears is simply an auditory percep¬ 
tion; and the understanding of the meaning for which they stand is 
verbal knowledge. This is the reason why matijnana of the form of sense- 
perception is regarded as a cause of srutajndna (verbal knowledge). 
Srutajndna is invariably preceded by matijnana (of the form of sense- 
perception) . 

All persons who have heard or seen words, signs, gestures or signals 
do not understand their meaning, but only those who have acquired 
knowledge of convention can understand their meaning. Convention 
means the man-made rule that this word denotes this thing or that a 
particular sign, gesture or signal stands for a particular meaning. Just as 
smoke could not enable a man who does not know that smoke is an 
invariable mark of fire, to infer fire, even so a word, sign, gesture or signal 
could not enable a man who has not learnt the relevant convention, to 
know the corresponding meaning. 

What is the difference between matijnana and srutajndna ? Answer given 
by the author of the Visesavasyakabhasya is noteworthy. It is as follows: 
All knowledge generated through sense-organs and mind is matijnana. 
That very matijnana is called srutajndna, when to its causal conditions is 
added the instruction of others or the study of scriptures. Thus srutajndna 
is nothing but a special type of matijnana.' 

Generally we can identify matijnana with intelligence, and srutajndna 
with scholarship. Thus, whatever difference obtains between intelligence 
and scholarship is the difference obtaining between matijnana and 
srutajndna.. We can regard a person possessed of matijnana as an intelli¬ 
gent person, while we can call an individual possessed of srutajndna a 
scholar. The matijnana of a scholar is always coloured with srutajndna. In 
him, they get merged with one another. 

Matijnana does not require the aid of instruction for its origination, 
while srutajndna does require it. Again, as stated earlier, knowledge of 
convention is also a necessary condition for the generation of srutajndna. 


1. indriyanindriyanimittadvdrena upajayamdnam sarvam matijndnam eva, kevalam parvpadesad 
agamavacannd yah bhavan viiistah kascin matibheda eva srutam, nanyat/ —Maladhari's 
commentary on verse 86 of Visesavasyakabhasya (Beginning). 
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When we transform in our mind our empirical perceptual knowledge 
(matijndna ) into the form of language in order to impart it to others, then 
it does not turn into verbal knowledge (srutajnana), simply because it is 
transformed into the form of language; it still remains empirical percep¬ 
tual knowledge ( matijndna ). Verbal knowledge is verbal knowledge by 
virtue of being generated by language or words. So long as empirical 
perceptual knowledge is there in the mind of a speaker, it remains to be 
simply empirical perceptual knowledge even though it is associated with 
words in his mind. But when the speaker’s spoken words generate knowl¬ 
edge in the mind of a hearer, then this knowledge generated in the mind 
of the hearer through words is verbal knowledge. Whatever is known 
through empirical perception can be presented in language. And what¬ 
ever is known through verbal knowledge can also be presented in lan¬ 
guage. Special reflection or pondering on what is known through verbal 
knowledge is of the nature of intellect. And as we have already seen, 
intellect is a form of matijndna. Vainayiki intellect which we have de¬ 
scribed earlier is of the nature of special reflection; hence it is a form 
of matijndna. 

Though matijndna of the form of empirical perception is extensive and 
basic, its clarity, growth and strength depend on srutajnana (verbal knowl¬ 
edge). It is srutajnana that puts and leads us on the path of progress. If 
man were deprived of the benefits of the experiences of his fore-fathers 
and companions, his condition would have been even lower than that of 
a beast. Man cannot progress if he were to depend on his own personal 
experience for the knowledge of the world and were not to accept the 
findings of his predecessors. In that case, he would have to start anew in 
ever)' generation. Again, were he to know things depending exclusively 
upon his own experience, his stock of knowledge would be very meagre, 
his mental outlook would be narrow and he could neither impart to 
others the results of his own experiences nor become acquainted with the 
achievements of others. This is the reason why srutajnana is regarded as 
very much important for the progress of man and its field considered to 
be very vast. Though srutajnana cannot arise without the rise of matijndna, 
matijndna without srutajnana cannot raise us to the plane higher than that 
of a beast. Thus, though matijndna and srutajnana are interdependent, we 
can very well understand their difference. 

All beings, from the most subtle microbes to the five-sensed, possess 
matijndna and srutajnana both. According to scriptures, matijndna and 
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srutajndna have for their objects ail substances—physical as well as non¬ 
physical. In other words, through matijndna and srutajndna, we can reflect 
on, think of or know all substances, physical and non-physical. But through 
them we can know only limited number of modes of those substances. 
In short, though matijndna and srutajndna can grasp all substances, they 
cannot grasp all the modes of even one substance. Here we should note 
that srutajndna can grasp greater number of modes than those matijndna 
can grasp. 

As we have already seen, there are forms of matijndna that are gener¬ 
ated through mind alone. Mind reflects on all substances—physical as 
well as non-physical—known through one’s own experience or through 
scriptures and scientific treatises. So, from the standpoint of these forms 
of matijndna, it can be said that matijndna has for its object all substances. 
When mental reflection is accompanied by the employment of words,' it 
is srutajndna. But, when it is not accompanied by the employment of 
words it is matijndna. 

From the scriptural standpoint, matijndna and srutajndna are called 
paroksa (indirect or non-perceptual) because they depend on sense-or¬ 
gans and mind for their origination. Matijndna includes those cognitions 
that are generated through the instrumentality of sense-organs and have 
for their objects colour, etc. In practice, these cognitions generated through 
sense-organs and mind and having colour, etc. for their objects are re¬ 
garded as perceptual ( pratyaksa). So, even Jaina scriptures have to take 
into account this common practice and recognise them as perceptual. 
Though from the transcendental standpoint, those cognitions are not 
perceptual, from the empirical standpoint they have to be regarded as 
perceptual. Hence, they are designated as ‘empirical perception’ 
(samvyavahdrika pratyaksa). The Jaina scriptures regard all forms of 
matijndna (including even sense cognitions) and srutajndna (verbal cog¬ 
nition) as paroksa (indirect or non-perceptual) as they are born with the 


1. ‘Being accompanied by the employment of words’ means ‘being in practice (at the 
time of communication) produced as a result of grasping the connotadve potency 
of the words concerned’. That is to say, at the time of the production of srutajndna, 
it is required that the conventional meaning of the words concerned be remembered 
and the text concerned that is heard be followed. On the other hand, at the time 
of the production of the forms of Tnatijnana, iha, etc. nothing like that is required. 
So matijndna is described as ‘being not accompanied by an employment of words’ 
even when it is associated with the occurrence of words to mind. 
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help of sense-organs and mind, which are external instruments different 
from self. But in deference to common practice and common sense, the 
Jaina thinkers have accorded the status of empirical perception to those 
forms of matijnana, which are generated through the instrumentality of 
sense-organs and recognised as perceptual in practice as also in the science 
of logic. 

According to the Jaina scriptures, the transcendental perceptions are 
of three types, viz., avadhijndna, manakparyayajhana and kevalajhana. They 
are transcendental perceptions, because they originate without the aid of 
sense-organs and mind, and on the basis of the capacity of soul alone. 
So they are extra-sensory perceptions. 

Avadhijndna directly cognises physical objects irrespective of temporal 
and spatial distance. It has for its object the physical substances alone. 

There are innumerable types of avadhijndna. There can be such an 
advanced type of avadhijndna that can cognise material mind-substance 
and even karmic material particles. 

Manakparyayajhana too directly cognises the physical substances alone 
but not all physical substances. It cognises only those physical substances 
that are transformed into mind-substance. In other words, it can perceive 
nothing but the constituent stuff of the material mind substance. This 
means that it cognises the material mind-substances of the five-sensed 
living beings who possess the faculty of discrimination ( sanjna ) and in¬ 
habit the human region. This is the reason why it is said that 
manakparyayajhana knows only an infinitesimal part of the objects of 
avadhijhana. 

Manakparyayajhana does not direcdy cognise the external objects 
thought of by the minds of other persons. But, when the minds of other 
persons think of external objects, they assume modes i.e., forms appro¬ 
priate to the objects thought of. And manakparyayajhana directly cognises 
these modes of the mind-substances of other persons. And the objects 
thought of by the mind-substances are afterwards inferred from these 
modes which manakparyayajhana has already directly cognised. Just as 
visual sense perception perceives the form of the written or carved script, 
even so manahparydyajhdna perceives the specific modes of a mind-sub¬ 
stance. Thus the perception of the modes of the mind-substance of another 
person is manahparydyajhdna. But just as the knowledge which follows the 
visual sense perception of the script is itself not perception, but simply 
verbal knowledge, even so the knowledge (of the object thought of by 
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the mind-substance of another person) which follows the perception of 
the inodes of the mind-substance is itself is not perception, but simply 
inference; hence it falls outside the purview of manakparyayajhana. 

Mind, according to the jainas, is a material substance. Its modes are 
its different changing states running parallel to the acts of thought. Every 
state of our mind is a particular mode of the mind-substance. As our 
thoughts change, the mind also changes correspondingly. Thus every 
mode of thought is appropriately reflected in the mind-substance. The 
direct cognition of the modes of mind-substance is called 
manahparydyajhana. All this means that manahparydyajhana is the percep¬ 
tion of the modes of the stuff of which the mind is fashioned. 

The Jaina thinkers reject the possibility of a direct cognition of the 
external objects thought of by another person. They are of the view that 
they are cognised through inference. Only the modes of the mind- 
substance are here directly cognised. 

Avadhijhdna and manahparydyajfidna differ in respect of purity, spatial 
extent, person authorised and object. 

Manahparydyajfidna perceives its object much more clearly than does 
avadhijhdna, hence the former is purer than the latter. This is their dif¬ 
ference in respect of purity. The lowest type of avadhijhdna can extend 
to one of the innumerable parts of a finger-measure. And its highest type 
can extend up to the entire universe. This means that it can directly 
cognise any physical object present anywhere in the entire universe. The 
Jaina thinkers conceive universe-space as having innumerable ultimate 
indivisible space-units. On this account, avadhijhdna comes to have innu¬ 
merable divisions on the basis of its extending to more or less space. Thus 
the spatial extent of avadhijhdna stretches from a fraction of a finger- 
measure up to the entire universe-space. On the other hand, the spatial 
extent of manahparydyajfidna is the region inhabited by human beings. 
This is the difference pertaining to spatial extent. Beings belonging to 
all the four classes (of hellish beings, celestial beings, animal beings and 
human beings) are authorised to acquire avadhijhdna, but only human 
beings possessed of total abstinence from violence, etc., are authorised 
to acquire manahparydyajhana. This is their difference in respect of per¬ 
son authorised. The highest form of avadhijhdna can direcdy cognise all 
the physical substances. On the other hand, manahparydyajhana can di¬ 
recdy cognise only one out of infinite of them—that is to say, only those 
physical substances which are in the form of mind. 
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Thus, manahparydyajndna has got a less extensive sphere of objects than 
avadhijndna. Yet, it is considered to be purer than the latter. It is because 
the ground of purity is not a lesser or greater extent of the sphere of 
objects, but the knowledge of a lesser or greater number of subtle fea¬ 
tures of the objects concerned. Thus among two persons, one is conver¬ 
sant with a number of disciplines and the other with only one but if the 
latter is better conversant with the subtleties of his discipline than the 
former is with those of his, then it is the latter’s knowledge that is con¬ 
sidered to be purer; similarly, manahparydyajndna is considered to be 
purer than avadhijndna because though its sphere of objects is less ex¬ 
tensive than that of the latter, it is better conversant with the subtleties 
of the objects concerned. 

Avadhijndna, manahparydyajndna and kevalajhana —only these three are 
transcendental perceptions. Among them kevalajhana directly cognises all 
substances—physical as well as non-physical—with all their modes. So it 
is called perfect ( sakala ) transcendental perception, while the other two 
are regarded as imperfect ( vikala) transcendental perceptions. 

Thus, kevalajhana is omniscience. It means simultaneous knowledge of 
all the substances and all their modes, that is, their modes whether be¬ 
longing to the past, present or future. 

The possibility of omniscience is implied in the Jaina conception of 
soul. A soul in its pure state possesses infinite knowledge. It is omniscient. 
But this faculty of it is obscured by the veil of knowledge-covering karma. 
This veil can be removed totally by the practice of meditation and self- 
control, just as the obscuration of the sun or the moon caused by clouds 
can be removed by a blast of wind. And when this veil is removed totally, 
then omniscience dawns. 

Now let us say something about the general cognition ( darsana) which 
flashes into existence before the occurrence of the specific cognition 
(jhdna ). There are four types of the general cognition. And the following 
is the account of their nature. (1) That general cognition which is had 
through the visual sense-organ is caksurdarsana. (2) That general cogni¬ 
tion which is gained through a non-visual sense-organ is acaksurdarsana. 
(3) That general cognition pertaining to physical things, which is gen¬ 
erated through the super-ordinary power of avadhi is avadhidarsana. (4) 
That general cognition pertaining to all things—belonging to all the 
three divisions of time, which is gained through the super-ordinary power 
of kevala or omniscience is kevaladarsana. The Jaina thinkers do not 
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recognise darsana in the case of manahparydya', inasmuch as the 
manahparydya cognises only particular features of the mind-substance of 
others,and not its generic form. And further.it is maintained that the type 
of avadhijndna which cognises matter transformed into mind-substances 
is itself manahparydyajhdna. Thus manahparydyajhdna is simply an advanced 
avadhijndna. So it can be said that it is avadhijndna that develops into 
manahparydyajhdna. Thus there is no manahparydyadarsana immediately 
preceding manahparydyajhdna. Only avadhidarsana can be regarded as 
preceding manahparydyajhdna, because manahparydyajhdna is nothing but 
a special type of avadhijndna. A great Acarya Siddhasena considers 
manahparydyajhdna to be a division of avadhijndna, because avadkijhana 
has innumerable divisions. (Refer to his Niscayadvdtrimsikd). Thus he 
maintains that manahparydyajhdna is not anything over and above 
avadhijndna. 

The general cognition had through darsana is so generic that there is 
no difference between the two general cognitions ( darsanas ) of the same 
type (say, visual) even though they are possessed by two different persons 
having contradictory attitudes, right and perverse. In other words, as 
darsana (say, caksurdarsana) is a form of cognition that grasps something 
merely generic, no difference can be pointed out between darsana (say, 
caksurdarsana) had by one possessed of samyaktva (right attitude) and the 
same (i.e., caksurdarsana) had by one devoid of the same. 

Matijhdna, srutajhana and avadhijndna are regarded as right-cognitions 
when they are generated in persons having right attitude ( samyaktva ). But 
the same are regarded as wrong cognitions when they are generated in 
persons having wrong or perverse attitude ( mithyatva). Let us consider 
this point briefly. 

In the science of logic, only that cognition is called right-cognition or 
valid-cognition ( pramana ) whose object is true to the concerned factual 
situation, while that cognition is called wrong cognition or invalid-cog¬ 
nition ( apramana) whose object is false to the same. The division of right 
and wrong cognitions, based on the correspondence and non-correspon¬ 
dence of cognitions with die nature of their concerned objects or with 
the concerned factual situations is certainly recognised in the Jaina spiri¬ 
tual treatises. But such treatises do not attach much importance to it. In 


I. manahparydyajhanam patuksayopasamaprabhavatvdd iniesam eva grhnad utpadyate, na 
samdnyam, atoyhdnariipam evedam, na punar iha darsanam asti/ Maladhari s commen¬ 
tary on Visesavasyakabhasya, gdtka 814. 
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other words, in spiritual treatises, the distinction between right-cognition 
and wrong-cognition that is proposed by the science of logic is no doubt 
admitted but is treated as secondary. For them that distinction is primary 
according to which right-cognition is the cognition that is conducive to 
spiritual upgrading or development, while wrong-cognition is the cog¬ 
nition that is conducive to an increment in worldly entanglement or 
spiritual degradation. This means that the discrimination between right- 
cognition and wrong-cognition is made from an objective standpoint in 
the science of logic, while the same is made from a spiritual standpoint 
in the treatises concerned with matters spiritual. Thus it is just possible 
that owing to a lack of necessary means a person who is possessed of right 
atutude ( samyaktva ) might perchance be in doubt concerning the nature 
of an object or be under illusion concerning it or be having indistinct 
cognition concerning it, but inasmuch as he is a seeker after truth and 
one free from pre-possessions, he is always eager to correct himself—and 
does correct himself—with the help of an expert personage who is su¬ 
perior to and more authoritative than himself; besides, he chiefly employs 
his knowledge not for a sadsfaction of his carnal desires but in the interest 
of his spiritual development. In contrast, the nature of a person afflicted 
with wrong and perverse attitude ( mithyatva ) is just the opposite of it. 
Thus owing to the availability of all necessary means such a person might 
have cognition that is definitive, more extensive and distinct but being 
under the grip of prepossessions, egoism and pride he is not ready to 
correct himself even when he realises that he is wrong. He tries to prove 
what is wrong to be right. Though he finds that his views or actions are 
wrong, he hesitates to confess to that effect on account of pride. His pride 
prevents him from abandoning his wrong views, notions and doctrines. 
Again, he is so attached to them that he cannot renounce them. Under 
the sway of pride, egoism and attachment to his views, he assumes arro¬ 
gance and belittles the ideas of an expert and wise personage. This being 
so, he employs his knowledge not in the interest of his spiritual progress, 
but for the satisfaction of his worldly ambitions and desires. 

All this means that those desirous of spiritual welfare and liberation 
never swerve from equanimity and always discriminate what is good from 
what is evil. So they employ their knowledge in the growth of equanimity 
and not in the increase of worldly desires. On this account, howsoever 
meagre their knowledge may be, it is regarded as right knowledge be¬ 
cause it leads them on the right path of spiritual welfare. On the contrary, 
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the knowledge of those who hanker after sensual pleasures and worldly 
ambitions is regarded as wrong knowledge, however extensive and defini¬ 
tive it may be, because it fosters inordinate and perverse desires and not 
equanimity; it leads them astray. How can that knowledge which nour¬ 
ishes perverse desires be the means to liberation? It can only place man 
on the evil path. So the reason why it is regarded as wrong knowledge 
is quite obvious. 

The acquired knowledge may be put to good or bad use. A person 
possessed of right attitude and a person possessed of WTong attitude adopt 
diametrically opposite standpoints with regard to the acquired knowl¬ 
edge. The former is always inclined to use it rightly; when under the sway 
of passions and selfishness, he occasionally makes its bad use, his con¬ 
science bites him. On the other hand, the latter being a slave of sensual 
pleasures and inordinate desires, he uses his knowledge indiscriminately 
for achieving his selfish ends. He does not feel sorry when he employs 
his knowledge in accomplishing evil acts; on the contrary, he finds plea¬ 
sure in doing so. A person having right attitude knows what is right to 
be right and what is wrong to be wrong; so if at all he inadvertently 
performs an evil act, he feels very sorry and repents for it. As his intellect 
is discreet and good, and his soul aspires after spiritual welfare and lib¬ 
eration, he steadily advances on the path of spiritual progress. On the 
other hand, a person afflicted with wrong attitude does not recognise the 
difference between good and evil, his mental state is defiled by evil thoughts 
and desires even when he pretends to be a good man, and so long as 
this is the state of affairs there is no possibility of his release and rescue. 

Thus the jaina philosophy discriminates between right cognition and 
wrong cognition from the spiritual standpoint. 

The Jaina philosophers recognise five different states ( bhava) of soul. 
Of them one is essential (natural — svabhavika ) and others are adven¬ 
titious. In other words, the former does not depend on the presence of 
material particles of the karma, while the latter depend on it. The five 
states are as follows: aupasamika-bhava, ksayika-bhava, ksayopasamika-hhdva, 
aud.ayika-bha.va and parinamika-bhava. (1) The aupasamika-bhava is that 
state which is bom of upasama (subsidence) of the material karmic particles 
associated with soul. Upasama is a sort of spiritual purification that comes 
about as a result of complete cessation of the manifestation of material 
particles of the concerned karma which is yet in existence—just like the 
clarity appearing in water in which dirt has gathered at bottom. (2) The 
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ksayika-bhava is that state which is born of ksaya (destruction) of the 
material particles of the concerned karma. Ksaya is the supreme sort of 
spiritual purification that comes about as a result of soul’s complete 
dissociation from the material particles of the concerned karmar— -just like 
the clarity appearing in water that has been rendered absolutely free of 
dirt. (3) The ksayopasamika-bhava is that state which is bom of both ksaya 
and upasama. This state comes into being when the efficacy of the material 
particles of the concerned karma which are manifesting themselves is 
destroyed or rendered void and the manifestation of the material par¬ 
ticles of the same karma which exist in potentia is suppressed. Thus 
ksayopasama is a sort of spiritual purification that comes about as a result 
of destruction of the efficacy of the manifesting particles of the con¬ 
cerned karma and the suppression of the manifestation of the particles 
of the same karma existing in potentia. This purification is a mixed sort— 
just like the water-washed rice kodrava whose intoxicating power partly 
vanishes and partly remains. (4) The audayika-bhava is that state which 
is born of udaya or effective manifestation of the material particles of the 
concerned karma. Udaya is a sort of spiritual blemish or pollution that 
comes about at the time of an effective manifestation of the particles of 
the concerned karmar— just as dirtiness appears in water in which dirt has 
been mixed. (5) The pdrindmika-bhava is that state or transformation of 
a substance, which is automatically called forth by a mere existence of 
this substance. That is to say, the natural self-transformation undergone 
by a substance is called its pdrindmika-bhava. 

We have already referred to the eight basic Aarwa-types: jndnavaraniya- 
karma (knowledge-covering karma), darsanavaramya-karma (vision-cover¬ 
ing karma), vedamya-karma (feeling-producing karma), nwhantyarkarma (de¬ 
luding karma), ayu-karma (longevity-determining karma), nama-karrna (per¬ 
sonality-determining karma), gotra-karma (status-determining karma) and 
antardya-karma (obstructive karma). 

Let us recapitulate what we have already said about the nature of these 
fcanflo-types. 

As we have already stated, there are five types of jnanas (knowledges), 
viz., matijndna, srutajhana, avadhijhana, manahparydyajndna and kevalajhana. 
So correspondingly there are five types of jnanavaraniya-karma, viz., 
matijndndvaraniya-karma, srutajhandvaraniya-karma, avadhijndndvaranlya- 
karma, manahparyayajhdndvaraniya-karma and kevalajnandvaraniya-karma. 
The different degrees of intellectual development, which we find in 
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different men (or beings) are due to the different degrees of ksayopasama 
(weakening) of the jhandvaraniya-karma. As there are four types of darsana 
(vision or general cognition), viz., caksurdarsana, acaksurdarsana, 
avadhidarsana and kevaladarsana, correspondingly there are also four types 
of darsandvaraniya karma, viz., caksurdarsandvarantya-karma, 
acaksurdarsandvaraniya-karma, avadhidarsandvaraniya-karma and 
kevaladarsandvaraniya-karma. Besides these four, there are five more types 
of darsandvaraniya-karma\ they are as follows: (1) The karma whose mani¬ 
festation brings about the type of sleep from which one can be easily 
awakened is called nidravedamya. (2) The karma whose manifestation brings 
about the type of sleep from which one can be awakened with difficulty 
is called nidranidravedaniya. (3) The karma whose manifestation brings 
about the type of sleep which overtakes one while sitting or standing is 
called pracalavedaniya. (4) The karma whose manifestation brings about 
the type of sleep which overtakes one while walking is called 
pracaldpracalavedamya. (5) And the karma whose manifestation brings about 
the type of sleep when one comes to possess the energy enabling one to 
accomplish a task thought of during the waking state is called stydnagrddhi.' 
There are two types of vedaniya-karma, viz., satavedaniya and asatavedanlya. 
The karma whose manifestation makes a being experience pleasure is 
called satavedaniya. And the karma whose manifestation makes a being 
experience pain is called asatavedanlya. There are two main types of 
mohaniya karma, viz., darsanamohaniya-hanna (right-attitude-deluding karma) 
and caritramohaniya-karma (right-conduct-deluding karma). We have al¬ 
ready described dyusya-karma, ndma-karma, gotra-karma, and antaraya-karma. 
There are five types of antaraya-karma, viz., ddnantaraya, Idbhantaraya, 
bhoganlaraya, upabhogdntardya and viryantardya. Danantardya-karma places 
obstacles in the way of offering something. Labhantaraya-karma acts as an 
obstacle to gain or profit. Bhogantaraya-karma prevents the enjoying of 
objects or things which can be enjoyed more than once. Upabhogdntardya- 
karma prevents the enjoying of things which can be enjoyed only once. 
Virydntardya-karma acts as an obstacle to the will-power; you would like to 
do an act but still you cannot; you know that it is right yet you cannot 
do it. The different degrees of efficiency or energy, which are seen in 
different men (or beings) are due to the different degrees of ksayopasama 

1. Thus there are five types of sleep, viz. nidra, nidra-nidra, pracald, pracald-pracala and 
stydnagrddhi. These divisions of sleep are based on the different degrees of the 
intensity of sleep. 
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(weakening) of the antaraya-karma, In the world, we do notice the efficacy 
of ddndntardya-karma, etc.; and the achievements in respect of donation, 
profit, non-recurrent enjoyment, recurrent enjoyment and will-power, 
which we observe are on account of the ksayopasama of the respective 
antardya-karmas. 

Now we propose to say something more about the five states ( bhdva ). 

Aupasamika-bhava: The state which is due to the upasama (subsidence, 
suppression) of the mohaiitya-karma is called aupasamika-bhava. The type 
of right attitude which the soul attains on account of the upasama of the 
darsanamohamya-karma, and the type of right conduct which the soul 
attains on account of the upasama of the cdritramokaniya-kanna, the other 
type of mohaniya-karma, belong to the aupasamika-bhava. The right atti¬ 
tude and the right conduct that manifest themselves on account of the 
upasama of the respective karmas are respectively called aupasamika right 
attitude and aupasamika right conduct. Hence the aupasamika state is 
possible in the case of two modes of the soul, viz., right attitude and right 
conduct alone. Thus there are two aupasamika-bhdvas. 

Ksayika-bhava : That state which is due to the ksaya of the karmas, is 
called ksayika-bhava Kevalajnana or all-comprehensive determinate cogni¬ 
tion results from the destruction of the kevalajnandvaraniya-karma, 
kevaladarsana or all-comprehensive indeterminate cognition from that of 
kevaladarsandvaraniya-karma. Again, the five fortunes, viz., donation, gain, 
non-recurrent enjoyment, recurrent enjoyment and endeavour result from 
the destruction of the five respective types of antaraya-karma, right atti¬ 
tude from that of the darsanamohaniya-karma, right conduct from that of 
the caritramohaniya-karma. Hence, these nine modes of the soul, viz., 
kevalajnana, etc., are to be treated as characterised by ksayika-bhava. Here 
only those modes of the soul are taken into account which manifest 
themselves on account of the destruction of the respective ghati-karmas 1 
alone, even though other modes too manifest themselves on account of 
the destruction of other karmas; all karmas get destroyed when one attains 
disembodied state of liberation. It is because here the exposition is con¬ 
ducted keeping in view the embodied state alone. Thus there are only 
nine ksdyika-bhdvas, viz., kevalajnana, kevaladarsana, samyaktva, caritra and 
five fortunes donation, etc. 


1. Gha& karmas are those that have a vitiating effect on the natural qualities of soul, 
viz., jhdna, danana, caritra and virya. 
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Ksayopasamika-bhava . That state which is due to the ksayopasama (a type 
of weakening) of the ghati-karmas is called ksayopasamika-bhava. Matijhdna, 
srutajhdna, avadhijnana and manahparydyajndna result from the ksayopasama 
of matijhdndvaraniya-karma, smtajhandvaraniya-kaima, avadhijhanavaraniya- 
karma and manahparydyajhdndvaraniya-karma respectively; false matijhdna, 
false srutajhdna and false avadhijnana (also called vibhahgajhana) from 
that of the matijhdndvaraniya-karma, srutajhandvaraniya-karma and 
avadhijhdndvaraniya-karma respectively; visual indeterminate cognition 
( caks'urdarsana) , non-visual indeterminate cognition ( acaksurdarsana ), 
avadhi-type of indeterminate cognition ( avadhidarsana ) from that of 
caksurdarsanavaraniya-karma, acaksurdarsanavaraniyn-karma and 
avadhidarsanavaraniya-karma respectively; the five fortunes—donation, etc., 
from that of the five types of antaraya-karma. Again, right inclination 
(samyaktva) results from the ksayopasama of darsanamohaniya-karma; right 
conduct of the nature of complete restraint ( sarvavirati ) and right con¬ 
duct of the nature of partial restraint ( desavirati) result from that of 
cantramohaniya-karma. Hence, the eighteen modes matijhdna, etc., are alone 
to be treated as characterised by ksayopasamika-bhava. Thus there are in 
all eighteen ksayopasamika bhavas. 

From what we said above one can easily understand that both right 
attitude (samyaktva) and right conduct (samyakcdntra) are of three types, 
viz., ksayopasamika, aupasamika and ksayika. It is because mohaniya-karma 
can undergo the processes of ksayopasama, upasama and ksaya. So right 
attitude and right conduct which result from the ksayopasama, upasama 
and ksaya of darsanamohanxya and caritramohaniya are each threefold. 
Antaraya-karma can undergo only two processes, viz., ksayopasama and 
ksaya. Hence five fortunes which result from ksayopasama and ksaya of 
danantaraya, etc., are characterised by two bhavas only, viz., ksayopasamika 
and ksayika. Again, jhanavaraniya-karma and darsanavaraniya-karma also 
can undergo two processes alone, viz., ksayopasama and ksaya. Hence right 
determinate knowledge { samyagjhana ) and indeterminate knowledge 
(darsana) result from ksayopasama and ksaya of jhdnavaranlya-karma and 
darsanavaraniya-karma respectively. So right determinate knowledge and 
indeterminate knowledge can have two bhavas only, viz., ksayopasamika- 
bhava and ksdyika-bhdva. And wrong knowledge (of the form of false 
matijhdna, false srutajhdna and false avadhijnana) results from the 
ksayopasama alone of the jhanavaraniya-karma. So wrong knowledge is 
characterised by ksayopasamika-bhava alone. 
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(1) Matijnana, (2) srutajndna, (3) avadhijhana, (4) manahparydynjfldna, 
(5) matiajnana, (6) srutaajhana, (7) vibhahgajhana, (8) caksurdarsana, 
(9) acaksurdarsana, (10) avadhidarsana, (11) samyaktva, (12) desavirati (par¬ 
tial abstinence from violence, etc ), (13) sarvavirati (total abstinence from 
violence, etc.), (14) donation, (15) gain, (16) non-recurrent enjoyment, 
(17) recurrent enjoyment and (18) will-power (endeavour or energy)— 
these eighteen are ksayopasamika-bhdvas. 

Audayika-bhava : That state which is due to the udaya (effective mani¬ 
festation or rise) of the karmas is called audayika-bhava. All the states or 
modes which all the worldly beings experience or attain on account of 
the effective manifestation or rise of karmas are characterised by audayika- 
bhava. Yet taking into account only the main modes, twenty-one divisions 
of audayika-bhava are enumerated. They are as follows: ajnana (false knowl¬ 
edge or dullness of intellect), asiddhatva (embodied state), asamyama (lack 
of self-control), six types of lesya (spiritual colouration—black, blue, grey, 
yellow, lotus-pink and white), four kasdyas (passions, viz., anger, pride, 
deceitfulness and greed), four gads (birth-species, viz., heavenly, human, 
animal and hellish), three vedas (feminine, masculine and neuter sex- 
feelings) and mithyatva (wrong attitude). 

Now let us note as to which of these 21 enumerated states is due to 
the active manifestation of which karma. Ajhdna (wrong knowledge or 
dullness of intellect) results from the active manifestation of jhdndvaraniya- 
karma. Asiddhatva (embodied state) results from the active manifestation 
of all the eight types of karmas. Asamyama (lack of self-control or non¬ 
abstinence from violence, etc.) results from the active manifestation of 
apratydkhydndvarana-karma. Lesya is nothing but mental transformadon or 
activity. And mental activities depend on the mental capacity 
( manahparydpti) which is a type of ndma-karma. Thus ultimately lesya is 
connected with ndma-karma. So six types of lesya result from the active 
manifestation of the concerned type of ndma-karma. The four kasdyas or 
passions result from the active manifestation of the cdritramohanlya-karma. 
The four types of gati or birth-species, viz., hellish, animal-type, human 
and heavenly result from the active manifestation of the gatinama-karma. 
The feminine, masculine and neuter sex-feelings result from the active 
manifestation of vedamohaniya-karma. And mithyatva (wrong attitude or 
inclination) results from the active manifestation of mithyatvamohaniya- 
karma. 

In addition to these twenty-one modes listed here, five types of sleep 
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resulting from the rise or manifestation of darsandvaraniya-karma, six quasi¬ 
passions laughter, etc. (i.e., laughter, liking, dislike, fearing disposition, 
sorrowing disposition and despising disposition) from that of mohaniya- 
karma, four types of life-span (heavenly, human, animal and hellish) from 
that of ayusya-karma, all bodily traits from that of nama-karma, high and 
low status from that of gotra-karma —all these modes are to be understood 
as characterised by audayika-bhava, because any effect that results from 
the rise or manifestation of any karma is always characterised by audayika- 
bhava. Scriptures show as to how these modes like five types of sleep, etc., 
are included in those twenty-one modes characterised by audayika-bhava. 
In various ways they are included in them. 

Twenty-one audayika-bhavas are—1. ajhana (wrong-knowledge or dull¬ 
ness of intellect), 2. asiddhatva (embodied state), 3. asamyama (lack of self- 
control, 4-9. le'sya (6 spiritual colouration), 10-13. kasaya (4 passions), 14- 
17. gads (4 birth-species), 18-20. vedas (3 sex-feelings), 21. mithydtva (wrong 
attitude or inclination). 

Pdrinamika-bhdva: That state which is natural to the soul is called 
pdnndmikarbhava. Jivatva or being a soul—i.e., being conscious (rather 
sentient), bhavyatva or being worthy of liberation, and ahhavyatva or being 
unworthy of liberation—-these three modes are natural; that is to say, 
these modes result neither from subsidence ( upaiama ) nor from destruc¬ 
tion ( ksaya ), nor from subsidence-cum-destruction ( ksayopasama ) nor 
from rise ( udaya ) of karma , but are present there merely on account of 
the nature of the soul. 

Thus there are only three pdrindmika-bhavas, viz., jivatva, bhavyatva and 
ahhavyatva. 

The total number of the types of each of five bhdvas are as follows: 


The total number of the types of aupasamika-bhava 02 

„ „ „ ksayika-bhava 09 

„ „ „ ksayopasamika-bkdva 18 

() ,, „ „ audayika-bhava 21 

i( M „ „ parinamika-bhava _03 

Grand total 53 


Now we propose to describe as to how many of these main states or 
modes are possible in which souls. 

Only two types of bhdvas, viz., ksayika and pdrindmika are found in the 
liberated souls. All the nine ksayika-bhavas, viz., keualajhana, etc., and one 
pdrinamika-bhdva, viz., Jivatva are found in them. 
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Only three types of bhdvas, viz., ksdyika, audayika and pdrindmika are 
available in the omniscient being in an embodied state. They are as 
follows: all the nine ksayika-bhavas, viz., kevalajndna, etc., two audayika- 
bhdvas, viz., manusyagati and suklalesya (white spiritual colouration), and 
one parindmika-bhava, viz., jivatva. 

Only three types of bhdvas, viz., ksayopasamika, audayika and pdrindmika 
are found in all the non-omniscient beings. It is because all the non- 
omniscient beings without exception do possess ksayopasamika and audayika 
bhdvas. Ksayopasamika-bhavas, viz., marijuana or matiajnana, srutajhana or 
srutaajndna and audayika-bhavas, viz., this or that gati (birth-species) and 
this or that lesya (except white), etc., are there in all the non-omniscient 
beings. Just as these three types of bhdvas are there in all the mithyatvi 
beings (i.e., beings afflicted with perverse attitude or inclination) of all 
the four galis (birth-species) even so they are there in all the beings of 
all the four gatis who possess ksayopasamika samyaktva (right attitude or 
inclination). Again, even those animal beings 1 and those human beings 
who possess both the ksayopasamika samyaktva and the ksayopasamika cdritra 
have these three types of bhdvas. 

Some non-omniscient beings may possess one or two more types of 
bhdvas in addition to the above-mentioned three types of bhdvas. As for 
example, the non-omniscient beings possessed of aupasamika samyaktva 
with or without aupasamika-caritra do have aupasamtka-bhava in addition 
to the above three bhdvas, i.e., they have four bhdvas viz., aupasamika- 
bhava, ksayopasamika-bhdva, audayika-bhava and parindmika-bhava. And the 
non-omniscient beings, who are not ascending the ladder of subsidence 
( upasamasreni) and who possess ksdyika samyaktva with or without ksdyika 
cdritra do possess ksayika-bfidva in addition to the trio of ksayopasamika- 
bhdva, audayika-bhava and parindmika-bhava. Again, aupasamika samyaktva 
without aupasamika cdritra is possible in all the four gatis (birth-species— 
viz., heavenly, human, animal and hellish), but the same with aupasamika 
cdritra is possible in human beings alone. So beings of both the groups 
suggested here have the following four bhdvas alone, viz., aupasamika- 
bhdva, ksayopasamika-bhdva, audayika-bhava and parindmika-bhava. Ksdyika 


1. The five-sensed animal beings having mind can rise up to the fifth stage of spiritual 
evolution called desavirati-gunasthdna (the spiritual stage characterised by partial 
abstinence from violence, etc.). Gods and hellish beings can rise up to the fourth 
stage of spiritual evolution. 
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samyaktva is also possible in all the four gatis. So the four bkdvas viz., 
ksdyika-bhava, ksdyopasamika-bhava, audayika-bhava and parinamika-bhava are 
present in those gods, hellish beings or animals, who possess ksayika 
samyaktva without ksayika contra, in those non-omniscient human beings 
who possess ksayika samyaktva without ksayika caritra, and are not on the 
ladder of subsidence or in the eleventh* stage of spiritual evolution, and 
also in those non-omniscient human beings who possess ksayika samyaktva 
with ksayika caritra. 

Aupasarnika, ksayika, ksayopasamika, audayika and pdrindmika —all these 
five bhavas are possible in one soul or being. Which type of soul or being? 
That soul or being who possesses ksayika samyaktva and at the same time 
is on the ladder of subsidence (i.e., and at the same time who has attained 
the eleventh 1 2 stage of spiritual evolution by the ladder of subsidence). 

The possible udaya (rise or manifestation), ksaya (destruction), upasama 
(subsidence) and ksayopasama (destruction-cum-subsidence) of the con¬ 
cerned karmas take place depending on the substance ( dravya ), place 
( ksetra), time (kdla), state ( bhava) and birth ( bhava ). 

In this connection, let us think about the udaya (rise or manifestation) 
of the asatavedaniya (pain-giving karma), a type of vedaniya-karma (feeling- 
producing karma). The manifestation of this karma depends on the sub¬ 
stances like a serpent, poison, a thorn, bad food and drink, etc., on the 
places like an unfortunate house, bad building, sandy or gritty or uneven 
ground and jail, on times like disturbing period or viral seasons, on states 
like bad temperament, worried nature, old age, diseased condition, and 
on births like animal birth, birth in a poor family, etc. 

Now we think about the destruction of the same karma. It depends on 
the substances like the true spiritual teacher, etc., on the places of pil¬ 
grimage and other holy places, on the favourable times, on the states of 
the form of right knowledge and right conduct, and on the proper human 
birth. 

Let us take up milhydtva-mohaniya karma. The manifestation of this karma 
depends on the substance of the form of wicked person of perverse 
convictions and wrong knowledge, on the uncultured places or countries, 


1. It is because the possibility of aupasarnika caritra is not accepted in the ninth and 
the tenth stages of spiritual evolution. 

2. It is because it is only that human being who has attained the eleventh spiritual stage 
can gain aupasarnika caritra. 


Jain Education Inter 


Private & Personal Use Only 


www.jainelibrai 



202 


Jaina Philosophy and Religion 


on bad times defiled by vicious atmosphere, on the state of inclination 
for unwholesome teachings and bad company, and on the birth in the 
uncultured class. 

And the destruction, destruction-cum-subsidence and subsidence of 
the same karma depend on the substances like a saintly spiritual teacher, 
etc., on the cultured countries or places, on the favourable times, on the 
states of the form of right knowledge and right conduct, and on the 
proper birth. 

The following point is noteworthy. All types of karmas undergo udaya 
and ksaya. But it is only ghdti karmas that undergo ksayopasama} Again, 
it is only mohaniya-karma that undergoes upasama. 

The results of the manifestation (udaya) of each of the eight types of 
karmas have been described. Now we propose to describe the results of 
subsidence (upasama) as well as destruction-cum-subsidence (ksayopasama). 

The state of total non-manifestation of karmas (non-manifestation of 
even mere karmic particles) for a fixed duration of time, which is like 
that of burning coal covered with a heap of ashes, is called upasama. 
Upasama is possible only of the two types of mohaniya karma, viz., 
darsanamohaniya-karma and cdritrarnohaniya-karma. And from the upasama 
of the former results aupasamika samyaktva, and from that of the latter 
aupasamika caritra. 

Of the four ghdti karmas, when jhanavaraniya-karma and darsandvaraniya- 
karma undergo ksayopasama ?, right or wrong determinate cognition (jhana 

1. As already pointed out, the karmas that have vitiating effect on the natural qualities 
of the soul are called ghdti karmas. They are four viz., jhanavaraniya-karma, 
darsandvaraniya-karma, mohamya-karma and antaraya-karma. On account of the 
ksayopasama of the ghdti karmas , the corresponding natural qualities of the soul manifest 
themselves in the direct proportion of the ksayopasama of the concerned ghdti ka?mas. 
As the agkdti karmas do not vitiate the natural qualities of the soul, they never 
undergo ksayopasama. 

2. The compound word 'ksayopasama.' contains two simple words 'ksaya' and 'upasama'. 
Asoyameans destruction of the karmic particles that have just manifested themselves; 
it is present in all ksayopasama. But upasama that goes with ksaya in ksayopasama is of 
two types. One type of upasama is that which takes place when the ghdti karmas of 
sarvaghatP (completely obscuring) type, viz. mithydtvamohaniya karma and twelve kasayas 
(passions) beginning with the anantanubandhi krodha (the most intense anger) un¬ 
dergo ksayopasama. And the other type of upasama is that which takes place when 
the ghdti karmas of desaghati (partially obscuring) type, viz. matijhdndvaraniya karma, 
etc. undergo ksayopasama. 

3. Four kasayas (passions, viz. anger, pride, deceitfulness and greed) of anantanubandhi 
type completely obscure samyaktva (right inclination, right attitude or love for truth). 
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or aynana) and indeterminate cognition ( darsana ) manifest themselves in 
direct proportion to the ksayopasama of the respective karmas. The 
ksayopasama of these two Hannas is present there even in the most subtle 
living being. It is because even that being does possess less, lesser or the 
least degree of knowledge. Consciousness is the nature of soul. So no soul 
can be absolutely devoid of knowledge. Even the most dense knowledge¬ 
covering karma of the most subtle living being does have some opening, 
however small it may be. 

The former type of upasama is of the form of suppression of the effectiveness ( vipdka) 
of the concerned karmas that have just manifested themselves. The karmas were made 
so weak when they were in the state of mere existence ( satta ) that they cannot 
manifest their effectiveness when they manifest themselves. This means that in this 
type of upasama there is manifestation of karmic particles ( pradesodaya) alone and 
not that of their flavour or effectiveness {vipakodaya). That is, there is nominal 
manifestation and not effective manifestation. In other words, the ksayopasama of the 
karmas of sarvaghati type is possible when there takes place manifestation of karmic 
particles whose effectiveness or flavour has already been rendered void. 

In the latter type of upasama , along with the manifestation of karmic particles of the 
concerned karmas, there is also the manifestation of their effectiveness which has 
already been rendered mild. The karmic particles that are having manifestation of 
their effectiveness do not completely obscure the qualities obscurable by them because 
they are having mild flavour or efectiveness. In other words, when the karmas of 
desaghati type undergo ksayopasama, then along with the manifestation of karmic 
particles of the concerned karma , there takes place the manifestation of their effec¬ 
tiveness whose intensity has already been reduced. We may put it in still a different 
way and say that those ghdti karmas whose ksayopasama is possible even when they 
have manifestation of their effectiveness ( vipakodaya ) are desaghati (partially obscur¬ 
ing) karmas. The qualities matijndna, etc. manifest themselves in direct proportion 
to the reduction of the intensity of the effectiveness of the just manifested karmic 
particles of the respective karmas. 

Matijndna, srutajnana, etc. are the qualities that the soul has been having from the 
beginningless time. And the stream of the ksayopasama of the karmas covering or 
obscuring them has also been flowing from the beginningless time. And in the 
ksayopasama of those desaghati karmas there is the manifestation of effectiveness which 
can only partially obscure the concerned qualtiy; there can never be the manifes¬ 
tation of effectiveness which completely obscures the concerned quality. It is because 

those of apratydkhydnavarana type completely obscure the partial abstinence from 
violence, etc. and those of pratyakhydndvarana type completely obscure the total 
abstinence from violence, etc. And mithydtva completely obscures samyaktva. So these 
twelve kasdyas and mithydtva are sarvaghati. Four kasayas of the samjvalana type only 
partially obsure the perfect right conduct. So they are desaghati. Kevalajhandvaraniya- 
karma and kevaladarsandvaraniya karma are sarvaghati, but they can undergo ksaya 
alone; in their case there is no possibility of ksayopasama. 
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On account of the ksayopasama (destruction-cum-subsidence) of antardya- 
karma (obstructive karma), five fortunes, viz., charity-making, etc., are 
attained. As already stated, antaraya-karma is divided into five types ac¬ 
cording as it obstructs charity ( ddna ), gain (labha), non-recurrent enjoy¬ 
ment ( bhoga ), recurrent enjoyment ( upabhoga ) and will-power (virya). 
Hence the five types are named as danantaraya, labhantardya, bhogantaraya , 

at the time of ksayopasama accompanied by the manifestation of effectiveness of the 
karmic particles of the concerned desaghat? karmas, not a single karmic particle of 
those just mentioned ones is of the effectiveness that can completely obscure the 
concerned quality. But the karmic veils like caksurdarsanavaraniya-karma, 
avadhidarsandvaraniya-karma cannot undergo ksayopasama and the concerned quali¬ 
ties obscured by such karmic veil ( dvarana) cannot manifest themselves, so long as 
those karmas are manifested with effectiveness that completely obscures the con¬ 
cerned qualities. But when the sarvaghati (completely obscuring) effectiveness of 
those karmic veils is transformed into desaghati (partially obscuring) effectiveness, 
then alone those karmas can undergo ksayopasama. As stated above, the ksayopasama 
of desaghati karmas is associated with the manifestation of effectiveness of the just 
manifested karmic particles having only desaghati (partially obscuring) effectiveness. 
Here the karmic particles manifested with effectiveness cannot completely obscure 
the concerned qualities because the effectiveness is mild. 

The meaning of the basic term ‘ upasama' in the technical term 'aupasamika' is much 
wider than that we noted of the same term 'upasama' occurring in the compound 
‘ksayopasama . The meaning of ‘upasama’ occurring in ‘ksayopasama is cither absence 
of capacity to manifest effectiveness (flavour) or transformation of intense effective¬ 
ness into mild one, that is, manifestation of mild effectiveness. On the other hand, 
the basic word 'upasama' in the technical term 'aupasamika means absence of the 
manifestation of karmic particles (that is, absence of nominal manifestation) as also 
absence of the manifestation of effectiveness (that is, absence of effective manifes¬ 
tation). It is because in ksayopasama there is ksaya of karma , which can never take 
place without the manifestation of at least the karmic particles, while in simple 
upasama this is not the case (that is, there is not manifestation of even karmic 
particles). When the karma starts undergoing simple upasama, its ksaya is arrested for 
the entire period from the start to the end of upasama. 

1. Jhandvarana-karma except kevalajfidntivarana-karma, darsandvarana-karma except 
kevaladarsandvarana-karma, kasdyas (passions) of the samjvalana type (smoldering or 
very mild type) and no-kasdyas (quasi-passions) of the mohaniya-karma, and five types 
of antaraya-karma —these are desaghati karmas. Nidra (sleep) is included in the group 
of sarvaghati karmas. 

The ‘flavour' (effectiveness) is the capacity of karma to yield its fruit. Its intensity or 
mildness is varied. The types of karmas that completely obscure the concerned qualities 
obscurable by them are called sarvaghati. And the types of karmas that partially 
obscure the concerned qualities obscurable by them are called desaghati. The flavour 
or effectiveness of the sarvaghati karma is always sarvaghati. On the other hand, the 
flavour or effectiveness of the desaghati karma may be sarvaghati or desaghati. 
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upabhogantaraya and virydntaraya respectively. So on account of the 
ksayopasama of danantaraya, etc., the respective qualities ddna (charity), 
etc., obstructed by them get manifested. And the greater the ksayopasama 
of a particular antaraya-karma, more is the manifestation of the quality 
obstructed by it. 

As stated earlier, there are two types of mohaniya karma (deluding karma), 
viz., darsanamohaniya (what deludes natural love of truth) and 
cantramohaniya (which deludes spiritually wholesome conduct). On ac¬ 
count of the ksayopasama of darsanamohaniya and caritramohaniya one at¬ 
tains ksayopasamika samyaktva and ksayopasamika cdritra respectively. 

Opposite of samyaktva is mithyatva. Samyaktva means natural predilec¬ 
tion for what is true and spiritually wholesome. So mithyatva means spiri¬ 
tually perverse attitude, dislike for spiritual truths and attraction for wrong 
views. The Jaina thinkers have noted its five varieties. They are as follows. 

(1) Abhigrahika mithyatva (uncritical and obstinate 
acceptance of views) 

Acceptance of a particular view without critical examination, accompa¬ 
nied with contempt for all other views is abhigrahika mithyatva. 

A person possessed of samyaktva never accepts any doctrine without 
critical examination. So, if a man critically examines a doctrine, finds it 
true, accepts it and refutes others, then he is not considered to be a 
person afflicted with abhigrahika mithyatva. If a man does not examine 
the views into which he is born, but accepts them without critical exami¬ 
nation as to their merits and demerits, then he is surely afflicted with it. 
A person who considers himself to be a Jaina ( samyaktvi , a person pos¬ 
sessed of spiritually right attitude and views) on account of his birth in 
a Jaina family and tradition, who has inherited Jaina traditional views, who 
does not examine them and does not know their merits and truth, who 
have uncritically accepted them, who lacks the power of discriminating 
what is right and wholesome from what is wrong and unwholesome is 
Jaina by name only, but in reality afflicted with abhigrahika mithyatva. Thus 
abhigrahika mithyatva is obstinate and uncritical clinging to preconceived 
notions and inherited views. 

The persons themselves unable to examine the views about truth and 
reality are not afflicted with mithyatva provided they are under the shelter 
and guidance of saint scholars well versed in spiritual science and en- 
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dowed with critical acumen. This is so because there is no possibility in 
them of the wrong and perverse inclination as they are under the shelter 
of the spiritually advanced saint-scholars of acute power of discrimination. 
An instance in point is that of Masatusa Muni. 

(2) Anabhigrahika mithyatva (Indiscriminate 
acceptance of all views) 

It means acceptance of all views as true without the examination as to 
their merits and demerits. In other words, it is nothing but indiscriminate 
faith in the truth of each and every view. 

This type of mithyatva is found in all the dull-witted persons who are 
unable to examine and evaluate the views. Mostly without any understand¬ 
ing such persons say, “Well, this is true, also that is true, or all views are 
true”. 

(3) Abhinivesika mithyatva (Intentional clinging 
to a wrong view due to attachment) 

It means obstinate attempts to establish one’s view which one knows to 
be wrong. In other words, it is one's attachment to a wrong view in spite 
of one’s knowledge that it is wrong. 

Even the faith or conviction of one who is not obstinate and is desirous 
of knowing truth and attaining spiritual good may be wrong on account 
of the lack of critical power of thought and discrimination or on account 
of the wrong teachings of one’s spiritual guide and teacher. Yet, he should 
not be regarded as afflicted with abhinivesika mithyatva, because he is not 
obstinate, is ready to correct himself and his views and sincerely desires 
spiritual welfare. He is an honest truth-seeker. On account of these quali¬ 
ties, his faith or conviction turned wrong cannot obscure his innate in¬ 
clination for and love of truth.' And hence as soon as he happens to meet 

1. This has been clearly staled in the latter half of the 24th verse of Upasamanadhikara 
of the Kamnuipayadi. The line in point is: 'saddahai asabbhavam ajanamano guruniyoga’/ 
In his commentary on the same Upadhyaya Yasovijayaji writes as follows: If a man 
is free from obstinate attachment and he is to have faith in or conviction of wrong 
views simply on account of his association with the propounder of wrong views, then 
his wrong faith or conviction does not obstruct his natural inclination for or love 
of the path shown by the great sages, that is, his innate inclination for spiritual good 
is not hampered. On the other hand, a man afflicted with obstinacy and attachment 
is always afflicted with mithyatva, be he the upholder of this or that view. 
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a proper spiritual guide, his wrong faith or conviction gets transformed 
into right one. 

Acaryas like Sri Siddhasena Divakara, Sri Jinabhadragani Rsamasramana, 
etc., have strongly established their views. And much has been said by 
them in support of their views. In spite of this, they could not be regarded 
as afflicted with dbhinivesika milhydlva. It is because they have strongly 
supported their views not out of their attachment to them, but on the 
basis of the uninterrupted tradition of the preachings of the Non-attached 
One and after having understood the purport of the scriptures to be in 
consonance with them. On the other hand, Jamali, etc., supported their 
views in spite of knowing that they are opposed to the purport of the 
scriptures; therefore, they are regarded as afflicted with dbhinivesika 
mithyatva. 

(4) Samsayika mithyatva (the attitude of uncertainty and 
doubt about the spiritual truths) 

It means sceptic attitude even towards what is spiritually beneficial, viz., 
the supreme divinity, etc. It is the state of doubt as to whether the path 
shown by the supreme souls (Jinas ) is or is not conducive to spiritual 
good. 

There may arise doubts in the minds of great saints about the intricate 
subjects. But their state cannot be regarded as that of samsayika mithyatva. 
It is because they consider the greatly learned saints to be the final au¬ 
thority on such questions, leave the questions to them for answers, and 
do not allow their faith in the spiritual path to be shaken and their 
spiritual peace to be disturbed. 

(5) Anabhoga mithyatva (sticking to the false beliefs and 
views due to lack of development) 

Anabhoga mithyatva means incapacity of the mind to think and lack of 
special knowledge. In other words, it is the state of intense ignorance or 
nescience. This state is found in living organisms which have not attained 
to a higher stage of development, that is, in the one-sensed beings, etc. 
It is also found in beings under intense influence of delusion or nescience. 

Samyaktva which is attained on the removal of mithyatva of these five 
varieties is either aupasamika or ksayopasamika or ksdyika. Of these three, 
the aupasamika samyaktva is of a very short duration of an antarmuhurta 
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(a period of up to fortyeight minutes). A soul capable of attaining lib¬ 
eration can attain this type of samyaktva at the most five times before the 
attainment of liberation. For the first time, on account of the subsidence 
of four passions of anantanubandhi type as also on account the subsidence 
of darsanamohaniya-karma, it is attained by a soul afflicted with beginningless 
mithyatva. After that, it can be attained at the most four times, because 
before the attainment of liberation one can ascend the ladder of subsi¬ 
dence at the most four times. [The ascent on the ladder of subsidence 
consists in the process of subsidence of four passions of anantanubandhi 
type as also of subsidence of three types of darsanamohaniya-karma .] 

A living being can attain ksayopasamika samyaktva innumerable times. 
The minimum duration of this type of samyaktva is an antarmuhurta, while 
its maximum duration is a period measuring somewhat more than sixty- 
six sagaropama' years. 

Ksayika samyaktva once attained never disappears. From the standpoint 
of an embodied state of the soul possessed of this samyaktva, its minimum 
duration is an antarmuhurta and its maximum duration is a period some¬ 
what more than thirtythree sagaropama years. 

In ksayopasamika samyaktva, there is vision of truth, that is, there is firm 
faith in truth or in spiritually beneficial fundamental categories. But it 
is associated with slight impurity of the form of attachment for one’s 
name or for what one regards as one’s own. As for example, he is attached 
more to the deity of the temple built by him than to one of another built 
by someone else. 1 2 And of many supreme deities, he is devoted more to 
one than to others. 3 Again, he has attachment for the external means, 
forms and rituals of true religion and mistakes true religion for them; not 
only that but for them he gives vent to his passions. He has attachment 
for his name and fame, for antiquity, for a particular spiritual teacher, 
for a particular chapter of monks, etc. And equanimity, easily attainable 


1. A sagaropama is one thousand billion palyopamas. A palyopama is an innumerable (not 
infinite, but having a limit) quantity of years, so great that it cannot be numbered. 
An innumerable quantity is a limited quantity and will in time be exhausted. An 
infinite quanity will never be exhausted. So sagaropama is also a type of asamkhyata 
(innumerable) number. 

1. svakdrite’rhaccaityadau Amo’yam me'nyakarite / 

anyasyayam iti bkrdmyan mohac chraddho'pi cestate //— Gommatasara, Jivakdnda-tikd. 

2. same’py anantasaktitve sarvesam arhatam ayam / 

devo’smai prabhur eso’sma ity dsthd sudrsam api /— Gommatasara, Jivakanda-tika 
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through samyaktva, gets somewhat impaired by all this attachment; as a 
result, samyaktva itself is slightly soiled. When this samyaktva is associated 
with doubts about subde subjects, it is distracted by or confounded with 
dilemmas. Aupasamika or ksayika samyaktva is free from such impurities. 
Aupasamika samyaktva is temporary and lasts for a very short duration of 
time. On the other hand, ksayika samyaktva is permanent and endless. 
Though these two samyaktvas. are of the nature of pure state of soul, there 
is a great difference between the two with regard to their duration of 
time. Of course, as there is a difference between the influence of upasama 
and that of hsaya, there must be some difference between the visions of 
or faith in truth, which one attains in aupasamika samyaktva and ksayika 
samyaktva. 

When the soul in the state of ksdyopasamika samyaktva destroys the 
impure and semi-pure heaps of the karmic particles of mithyatvamohamya- 
karma' and misramohaniya-karma respectively and experiences the manifes¬ 
tation of the pure heap of karmic particles of samyaktvamohaniya-karma, 
then that is the last stage of the termination of ksdyopasamika samyaktva. 
And it is given the name ‘ vedaka' (‘that which experiences’). As soon as 
there ends the process of experiencing these pure particles, there mani¬ 
fests the ksayika samyaktva on account of the destruction of all the three 
heaps, viz., impure, semi-pure and pure. Manifestation of ksayika samyaktva 
is regarded as the ladder of destruction. Similarly, total subsidence of the 
karma which deludes or obscures predilection for or vision of truth results 
in the manifestation of aupasamika samyaktva; and the manifestation of 
aupasamika samyaktva is regarded as the ladder of subsidence. In the eighth 
stage of spiritual development, the soul makes full preparation either tor 
the ascent on the ladder-of-subsidence of the form of the continuous 
process of subsidence of conduct-deluding karma or for the ascent on the 
ladder-of-destruction of the form of the continuous process of destruction 
of conduct-deluding karma. And in the ninth stage it starts the process 
of subsidence or destruction of the same karma; it means that in this stage 
there begins the subsidence or destruction of the four passions (anger, 


1. There are three types of darsanamohaniya-karma, viz., mithyalvamohantya-karma, 
misramohaniya-karma and samyaktvamohaniya-karma. Mithyatvamohaniya-karma is that 
karma which obscures predilection for or vision of truth completely. Misramohaniya- 
karma is that karma which obscures the same partially. And samyaktvamohaniya-karma 
is that karma which does not obscure the same by its rise or manifestation. 



210 


Jaina Philosophy and Religion 


etc.) and nine quasi-passions (laughter, etc.); the quasi-passions co-exist 
with and strengthen the passions; these passions and quasi-passions de¬ 
lude the wholesome conduct. In the ninth and tenth stages, the suppresser 
continues the act of suppressing the conduct-deluding karma, while the 
destroyer continues the act of destroying the same. When they are about 
to complete their respective processes, their paths branch off and take 
different directions. The stage the suppresser moves towards and reaches 
is the eleventh one called upasantarnoha (the stage of total subsidence of 
deluding karma ). And the stage the destroyer moves towards and reaches 
is the twelfth one called kstnamoha (the stage of total destruction of de¬ 
luding karma). He who has totally destroyed the deluding karma neither 
falters nor falls down, but without fail attains the final goal, that is, lib¬ 
eration. The nature of suppression being what it is, he who has totally 
suppressed the deluding karma invariably falls down on its rise. While 
falling if he controls himself and becomes steady at some proper stage 
and employs his irrepressible spiritual energy for ascending the ladder- 
of-destruction leading to perfection, then he attains omniscience in that 
very birth. Otherwise, that is, if his spiritual lethargy increases, then he 
‘vomits’ even samyaktva and falls back on the first stage called mithydtva. 

Of the eight karmas, the four which obscure the natural qualities of soul 
are destroyed simultaneously. And the remaining four karmas, which do 
not obscure the natural qualities of soul are also destroyed simultaneously. 
But the former group is destroyed first and the latter one is destroyed 
afterwards. The results of the destruction of each of the eight karmas is 
mentioned below. 

The result of the destruction of knowledge-covering karma is infinite 
knowledge, that of the destruction of darsana-c overing karma is infinite 
darsana (vision or general cognition), and that of the destruction of 
feeling-producing karma is infinite bliss. Of the two divisions of deluding 
karma, viz., ftarma-that-deludes-the-predilection-for-truth and conduct-de¬ 
luding karma, the destruction of the former results in perfect love of truth 
and that of the latter in perfect conduct. The result of the destruction 
of life-span-determining karma is everlasting life. The joint result of the 
destruction of personality-determining (i.e., body-making) karma and status- 
determining karma is occupation of the same space by the non-physical 
infinite souls. And the result of the destruction of the obstructive karma 
is infinite energy. 

The essence of all this exposition is that the attainment of the spiritual 
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good depends solely on the right understanding and good conduct. Of 
these two stages, the former is called samyaktva or samyag-drsti, while the 
latter is called caritra (samyak contra). Again, the former is manifested on 
the subsidence or destruction of fomrea-that-deludes-the-predilection-for- 
truth {darsanamohaniya-karma), a division of deluding karma ; and the 
latter is manifested on the subsidence or destruction of conduct-deluding 
karma, the other division of deluding karma. Thus, right (spiritually whole¬ 
some) understanding and conduct, the two fundamental elements of life, 
depend on the subdual of deluding karma. As already stated, that division 
of deluding karma, which obscures the natural predilection for truth is 
called darsanamohaniya-karma. The greater the removal of darsanamohaniya- 
karma, the greater is the manifestation of the natural predilection for 
truth. And when darsanamohaniya-karma is totally removed, there is the 
full manifestation of the natural predilection for truth. Even after the 
manifestation of the natural predilection for truth, a very difficult task 
of removing the obstructions in the attainment of good conduct remains 
to be accomplished; it can be carried through successfully only with great 
efforts. But after the manifestation of the natural predilection for truth 
one will surely accomplish the task sooner or later. Again, that division 
of deluding karma, which obscures good conduct is called cdritramohaniyar 
karma. The greater the removal of cdritramohaniya-karma, the greater is the 
manifestation of good conduct. And when the cdritramohaniya-karma is 
totally removed, there is the full manifestation of good conduct. Thus 
after the removal of darsanamohaniya-karma, cdritramohaniya-karma is re¬ 
moved and on the removal of the latter, there takes place the total re¬ 
moval of all deluding karma. On the removal (i.e., destruction) of delud¬ 
ing karma, there occurs the destruction of its associate karrnas which obscure 
the natural qualities of soul. And as a result of it, the soul attains libera¬ 
tion—if it is still in an embodied state, then it is liberated-while-living 
(jivanmukta) ; after that state it attains the disembodied state of liberation 
(videhamukti). 

When there arises right understanding about soul, the veil of 
darsanamohaniya-karma is removed and samyaktva or samyag-drsti is attained. 
On the attainment of samyag-drsti (right spiritual inclination or predilec¬ 
tion for truth), whatever knowledge the soul possesses is automatically 
turned into right (spiritually wholesome) knowledge. And when on the 
advanced stage of spiritual progress non-restraint, attachment and pas¬ 
sions are destroyed, then cdritramohaniya-karma gets eliminated. With its 
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elimination, right conduct manifests itself Thus right inclination, right 
knowledge and right conduct which is in consonance with the former 
two—all these three combined are the means of liberation. 

Spiritual-Mental-Colouration (Lesya) 

Now, we propose to deal with the topic of spiritual-mental-colouration 
( lesya ), depending on the Jaina scriptures. 

Bondage and liberation mainly depend on mental states. So, it is nec¬ 
essary to pay attention to the consideration as to what type of mental 
states are associated with the activities we undertake. 

Mental states are never uniform. They never remain uniform, but go 
on changing. Sometimes, they are intensely black, highly defiled, exces¬ 
sively evil; sometimes black, defiled, evil; sometimes grey, less defiled, less 
evil; sometimes evil-cum-good, impure-cum-pure; sometimes good or pure; 
sometimes better, purer; and sometimes best, purest, highly luminous. 
This is what we all experience. These mental states or transformations are 
called lesyd. A crystal assumes the colour of a thing placed in its vicinity. 
Similarly, mental states change according as the mind comes in contact 
with different substances, that is, aggregates of atoms. When man is angry, 
we all notice as to how the influence of his mental state of anger is seen 
on his face. At that time, his face turns red with anger and becomes 
deformed and distorted. This is the outward appearance of the agitation 
reflected in mind, of the aggregate of atoms of anger; it spreads over the 
face. On account of its association with various types of aggregates of 
atoms, mind undergoes different transformations or experiences varied 
influences. They are called lesya. Such aggregates of atoms or physical 
substances are classified into six divisions, viz., those of black colour, those 
of blue colour, those of grey colour (which is like the colour of the brinjal 
flowers), those of yellow colour (which is like the colour of the rising 
sun) , those of the lotus-colour (resembling the colour of gold) and those 
of luminous white colour. Of these six types of substances, the mental 
state assumes the colour of that type of substance in whose vicinity the 
mind happens to be. This colouration of mental states is called lesya. So 
it is said: 

krsnddidravyasdcivydt parinamo ya atmanah / 

sphatikasyeva tatrayarh ‘lesya ’ sabdah pravartate // 

The meaning is: Just as a pure crystal assumes different states in the vicinity 
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of things of different colours placed successively before it, even so the soul 
undergoes different states or transformations in the vicinity of physical 
substances of different colours; they are called lesya. 

Physical substances of black, blue and grey colours are evil, unwhole¬ 
some, while those of yellow, golden and white colours are good or whole¬ 
some. Black physical substances are intensely evil, the blue ones are 
moderately evil and the grey ones are mildly evil. And the yellow sub¬ 
stances are mildly good, the golden ones are moderately good and the 
white ones are intensely good. The good mental state that arises on 
account of the association of mind with good substances is good lesya. On 
the other hand, the evil mental state that arises on account of the asso¬ 
ciation of mind with evil substances is evil lesya. The black—the intensely 
impure—mental or spiritual state which originates on account of the 
association of mind or soul with the black material particles is the black 
(krsna) lesya. The blue-—the moderately impure—mental state which origi¬ 
nates on account of the association of mind with the blue material par¬ 
ticles is the blue ( nila) lesyd. The grey—the mildly impure—mental state, 
which originates on account of the association of mind with the grey 
(brinjal-flower-colour) material particles is the grey ( kdpota ) lesyd. The 
yellow (rising-sun-colour)—mildly pure—mental state which originates 
on account of the association of mind with the yellow material particles 
is the yellow (pita) lesya, also called tejo-lesyd. The lotus-colour ( karena - 
flower-colour or campaka4\ ower-colour)—moderately pure mental state 
which originates on account of the association of mind with the material 
particles of the same colour is padma-lesyd. And white—intensely pure- 
mental state, which arises on account of the association of mind with the 
white material particles is the white ( sukla ) lesya.' 

1. In the modern scientific experiments, it has been found that even thought vibrations 
ensuing from mind have colours. The theory of six lesyas indicating different degrees 
of soul’s internal purity or impurity, as shown above, is enunciated in the Jama 
scriptures. And Mahkhaliputta Gosalaka, a leader of the Afivika sect, has described 
six psychic colours (abhijdti), viz., black (knna), blue (riila), red (lohita), yellow 
(karidra), white (sukla) and supremely white (parama sukla), classified on the basis 
of purity-impurity of activities. (This has been noted in the Buddhist Pitaka 
Amguttaranikaya). 

(This Gosalaka had spent six years with Lord Mahavira as his pupil when Mahavira 
had not still attained omniscience). 

The Mahdbhdrata Santiparva 12. 286 Adhyaya contains the following verse: 
sad fwavarnah paramath pramdnam krsno dhumro rulam athdsya madhyam/ 
rahtam punah sahyataram sukkath tu karidravarnam susukhath ca suklam f/33// 
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The material substances that reflect their colours in the mental or 
spiritual states are called fefya-substances. The fesya-substances are included 
in activities {yoga) of mind, speech and body. Just as bile in the body 
excites anger, substances like wine, etc. cause rise of the knowledge- 
obscuring karma {i.e., cause dullness of intellect) and substances like brahmi 
ghee cause subsidence-cum-destruction of the same karma (i.e., cause 
development of intellect)—that is, just as substances included in activities 
{yoga) and the externa! substances cause rise, etc. of the karmas —even 
so feiyd^ubstances included in activities {yoga) assist and nourish passions 
so long as passions exist and are not destroyed. Thus, though a lesya 
excites passions, it is not itself of the nature of passions, because even an 
omniscient who is absolutely free from passions does have a lesya —the 
supremely white lesya alone. A lesya being of the nature of transformation 
of activities {yoga), it lasts so long as activities last. So even an omniscient 
person performing activities does have a lesya' —the supremely white 
one—, and when there ceases all activity absolutely, that is, only in the 

param tu suklum vimalam visokam / 

This statement enumerates six psychic colours ofliving beings, viz. black, blue, red, 
yellow, white and supremely white. The six psychic colours enumerated here are 
the same as those accepted in the Ajtvika sect of Gosalaka. 

Patanjali in his Yogasutra (4.7) classifies karmas into four divisions, viz. black, white- 
cum-black, white and neither-white-nor-black, and thus presents the analysis of purity- 
impurity of the internal states of living beings. 

1. An omniscient person in the embodied state does have lesya (spiritual-mental- 
colouration). And as he has lesya, he has activities (yoga) of mind, speech and body. 
Of course, his activities promote religion and achieve spiritual good of the people. 
His life is full of pure and luminous activities. From this we can have an idea of 
the daily activities of the omniscient Lord living among the common people. He is 
delighted to see the virtuous but remains indifferent towards those who are wicked 
and behave wickedly. He holds dialogues with others to explain this or that spiritual 
point, shows the people the path of peace to pacify quarrels and disputes, sends 
blessings to some, consoles and inspires others, enters into discussions with those 
who are opposed to the good of the people or who hold different views. Thus 
outwardly, he appears like a worldly man. So monks, saints and the honourable elder 
ascetics too, who do not know him, cannot recognise him as an omniscient person. 
It is because he does not possess any special outward sign that can declare his internal 
state of omniscience or jinahood, nor does such a sign manifest in him when he 
attains omniscience or Arhathood. But when they get acquainted with his supreme 
wealth of pure knowledge, then only they recognise him as Arhat or Jina. The 
common people talk among them: ‘In the city twojinas—two omniscient persons 
have arrived.’ As for example, such a talk spreads among the people when hoth Lord 
Mahavira and Maiikhaliputta Gosalaka—Gosalaka, the self-styled Jina Tnlkahkara and 
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14th stage of spiritual development, wherein all activity ceases (at the time 
of death), lesya too ceases to exist, that is, soul becomes totally free from 
any colouration whatsoever. 

According to the evidence of scriptures, activity {yoga) (of mind, speech 
and body) is the determinant condition of type-bondage ( prakrti-bandha ) 
and quantity-bondage {pradesa-bandha) , while passion (kasaya) is the de¬ 
terminant condition of intensity-bondage ( anubhava-bandha ) and dura¬ 
tion-bondage (sthiti-bandha). Though lesya is of the nature of transforma¬ 
tion of activities, it becomes one with passion to such an extent that it 
too comes to be regarded as the condition of intensity-bondage; not only 
that but it comes to be regarded as of the nature of passion—of course, 
metaphorically or secondarily. 

To explain the concept of lesya (mental or spiritual colouration) which 
is nothing but colour-index to mental state or temperament, the follow¬ 
ing illustration is given in the scriptures. 

There were six friends. They approached a jambuAree to eat jambu 
fruits. One of them said, “O friends! cut down the tree from its very roots, 
then we shall enjoy leisurely eating of the fruits.” This mental state is the 
black ( krsna) lesya. The second said, “No! Brothers! Why should we cut 
the whole tree? Let us cut only the principal branch.” This mental state 
is the blue (ntla) lesya. The third said, “Why should we cut the principal 
branch? Jambu fruits are on the small branches. So let us cut them.” This 
mental state is the grey {kdpota) lesya. The fourth said, ‘This is a wrong 
method. Let us break only those twigs which have bunches of fruits.” This 
mental state is the yellow {pita) lesya, also called tejolesya. The fifth said, 
“Your suggestion is also not proper. We want to eat fruits. So we should 

founder-leader of the Ajivika sect—make their stay in the city of Savatthi. The 
mendicants of the tradition of Lord Parsva approach Lord Mahavira, do not salute 
him, and keeping some distance from him, ask him some questions. But when he 
gives sadsfactory answers to their quesdons, they recognise him as an omniscient 
person; and having recognised him as such they devodonally salute him according 
to the prescribed procedure. This informadon is available in the Bhagavatisutra (5th 
Sataka, 9th Uddesa). Similarly, in the 32nd Uddesa of the 9th Sataka of the same 
Sutra, there occurs a story of the elder monk Gangeya, a follower of the tradition 
of Lord Parsva. 

The text (5th Sataka 9th Uddesa) in point is as follows; tenam kdlenam tenam samayetuim 
pdsavaccijjd thera bhagavamto jeneva samane bhagavam Mahainre teneva uvdgacchanti, 
samanassa bhagavao Mahavirassa adurasamamte thiccd mam vayasi. . . ./ tappamiti te 
pdsdvcdjja thera bhagavamtd samanam bhagavam Mahdihram paccabhijanamti—sawannu 
sawadarisi, . . . vamdamti namamsamti / 
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pluck the fruits alone.” This mental state is lotus-colour { padma ) lesya. The 
last said, “Brothers! Why bother? There are so many ripe fruits fallen to 
the ground. Let us pick them up and eat.” This mental state is the white 
( sukla ) lesya. 

The objective they want to achieve is one and the same. All want to 
eat jambu fruits. But the methods they suggest for achieving the objective 
differ widely. The methods suggested by them are the expressions of their 
internal mental states or lesyas. 

Lesya is of two types— dravya-lesya and bhava-lesya. Dravya-lesya is the 
material lesya and bhava-lesya is its spiritual counterpart. Dravya-lesya,, as 
stated above, is of the nature of special material atoms. And bhava-lesya 
is the special state or transformation of soul due to passions and activities. 
The soul has infinitefold transformations due to the infinitefold degrees 
of passions. But in the scriptures, these transformations are classified, for 
the sake of convenience, into six main types, as shown above. 

In the first three lesyas, there is indiscretion (aviveka). On the other 
hand, in the last three, there is discretion (viveka). In the first lesya, in¬ 
discretion is at its highest degree. And in the last lesya, discretion is at 
its highest degree. The intensity of indiscretion decreases more and more 
in the first three lesyas in accordance with their order of enumeration, 
while the intensity of discretion increases in the last three in accordance 
with their order of enumeration. The dense bondage of inauspicious or 
unwholesome karmas gradually decreases in the first three, while the 
bondage of auspicious or wholesome karmas gradually increases in the last 
three. Again, auspicious dissociation of karmas gradually increases in the 
last three lesyas. 

Cause-Effect Relationship 

Cause-effect relationship means relation of the production of an effect 
with its cause. Let us take an illustration to understand it. 

It is a rule of the science of logic that man first knows (conceives), then 
desires and after that performs volitional activity. 1 Accordingly, in a potter 
who knows how to produce a pot, first there arises a desire to produce 
it, and after the desire, there takes place volitional activity. The potter 
who is ready to produce the pot must first conceive in his mind the form 
of the pot, of his choice, know how to produce it, the effect which he 
wants to produce, and keep constantly before his mind’s eye the concep- 

1. janati, icchati, lato yataU / 
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tual or ideal pot. Otherwise, he will produce something altogether dif¬ 
ferent from the intended effect, that is, a bowl instead of the pot. 

In the production of the effect, the pot, the agent ( karta ) is the potter, 
because he, voluntarily depending upon causes and performing activity 
through (self-attained) sense-organs and motor-organs, produces the effect. 

To produce the effect, the pot, the potter has to collect causes, because 
‘no effect can be produced without causes’. When we see an effect, we 
desire to find out and understand as to how it has come into being. And 
when on account of our limited experience we are not able to find out 
its cause, we remain contented by calling it a miracle or assigning an 
‘unseen’ cause to it. We do not know as to what this ‘unseen’ is and how 
it works. We observe silence on these points, because we are unable to 
enter deep into their investigation and search. At this juncture, it is 
necessary to draw attention to the fact that modern science has succeeded 
in rationally explaining events which were wrongly regarded as miracles; 
it has experimentally discovered their proper causes. And it is possible 
that with the advancement of modern science more and more so-called 
miracles will be stripped of their superimposed miraculous nature and 
turned into ordinary events with their causes made known. When man 
in his search for a cause of a particular effect or event does not find 
satisfactory answer and fails, he regards it as a miracle and is tempted to 
associate it with the so-called extraordinary power (siddhi) of some saint 
or with the so-called supernatural power of some idol. In this, there 
predominates the element of superstition. And we cannot but accept that 
among people various such superstitions are current. When science will 
pay special attention to its branches dealing with mind and spirit as it 
does to those dealing with body and matter, satisfactory answers to many 
such unaccounted-for ‘miraculous’ events will be found. Almost the entire 
world of superstitions fades away of itself with the extension of our knowl¬ 
edge of the laws of nature and psyche, as surely as the mists melt before 
the rays of the morning sun. We should bear in mind that progress in 
science is not possible so long as our minds are saturated with supersti¬ 
tions and perverse beliefs or attitudes. It is good and proper to acknowl¬ 
edge our intellectual inability to find out the cause of a particular effect 
or event. But it is quite wrong and degrading to imagine some super¬ 
natural or miraculous power and connect the event with it, it is from such 
perverse practice that an unending series of superstitions originates and 
continues. 
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A potter knows that a pot can be made of clay dug out from a mine. 
So he brings clay, separates it from small pieces of stones, etc., mixes 
water with it, kneads it, and makes soft and smooth lump of it. This clay- 
lump itself gets transformed into the pot at the end of the activity. Hence 
clay is called the material cause ( updddna-karana ) of the pot. It is also 
.known as ‘the transforming cause’ ( parindmi-karana) because clay itself is 
transformed into the pot. Initial perceptual grasping ( avagraka) trans¬ 
forms itself into perceptual cogitation ( ihd ), perceptual cogitation into 
perceptual judgement ( avaya), perceptual judgement into retention or 
mental traces (dharana), and retention or metal traces into memory (smrti). 
Thus in the series, each predecessor is the material or transforming cause 
of its respective immediate successor. 

The potter requires means or instruments also in his activity of pro¬ 
ducing the pot. So he obtains a wheel, a staff, etc. It is because he knows 
that if the activity is performed by revolving the wheel with the help of 
the staff, it will be very easy for him to produce the pot. So he employs 
them. Thus the external means or instruments (as for example, a wheel, 
a staff, etc., in the production of a pot) that are useful in the production 
of an effect are called instrumental causes ( nimitta-karana). 

That which wholly enters (transforms itself into) the other is called the 
material cause ( updddna-karana ) of the latter. Clay entirely enters (trans¬ 
forms itself into) the pot. So clay is the material cause of the pot. Threads 
entirely enter (transform themselves into) a piece of cloth. Therefore, 
threads are regarded as the material cause of the piece of cloth. Gold 
entirely enters (transforms itself into) a bracelet, a bangle, an ear-ring, 
etc. Hence gold is their material cause. And the means that are universally 
necessary for transforming the material cause into the effect as also di¬ 
rectly and actively associated with the activity of producing the effect are 
called instrumental causes. 

Thus in the production of the pot, the potter is the agent, clay is the 
materia] cause, and a staff, etc., are the instrumental causes. These three 
types of causes are mainly required in the production of an effect. 

For the performance of the activity of producing an effect, the agent 
expects the ground and the open sky to sit and act with his instruments. 
So the ground and the sky could be regarded as the expected causes 
( apeksd-karana ). Has anybody to go somewhere to obtain the sky? No, not 
at all. It is present everywhere. It is true that no effect can be produced 
in its absence. But it is impossible for it not to exist at any place and at 
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any time. It is omnipresent and eternal. It is present always and at all 
places. As its mere passive presence is expected in the activity of produc¬ 
ing an effect, it is regarded as the expected cause. The land is not present 
everywhere as the sky is. Again, it is more comfort-giving than the sky. 
Yet from the standpoint of its easy availability and the degree of its use¬ 
fulness in the activity of producing an effect, it too is regarded as the 
expected cause. The thing which is naturally and universally present in 
the activity of producing all effects and hence offers general assistance 
in the activity of producing all effects is called the expected cause. It is 
the universal common cause of all effects. It is the naturally and univer¬ 
sally available causal condition, or is the expected external convenience 
naturally and universally available to the agent, etc. 

The expected or common cause could also be regarded as the instru¬ 
mental cause, because instrumental causes are of two types, viz., common 
(universal) and special. Those instrumental causes which are common 
causes of all effects, which serve as their causes by their mere passive 
presence or offer convenience to the agent, etc., by their mere passive 
presence are the common (universal) or expected instrumental causes. 
And those instrumental causes which are universally necessary in the 
production of a special effect and which are directly and actively associ¬ 
ated with the activity of producing the effect are the special instrumental 
causes. Again, the cause without which the agent can do but which, if 
employed, can more or less help the activity of producing an effect is 
called the adventitious instrumental cause ( dgantuka nimitta-karana ). 

Even an ass is useful to the potter for bringing clay. Yet, it cannot be 
regarded as a cause (an instrumental cause) of the order of a wheel and 
a staff. Such things, though useful in producing an effect, could be re¬ 
garded as anyathasiddha} (remote causes) or adventitious instrumental 
causes. 


1. According to the Nydya-Vaisesika system of Indian philosophy, an ass, etc., are re¬ 
garded as anyathdsiddhas (remote causes). The word 'anyathd-siddha' really means ‘a 
thing which is proved to be antecedent (cause) to the effect, through another (the 
primary or real cause) or because it accompanies another (the primary or real 
cause)', that is, ‘a remote cause'. According to the Nyaya-Vaisesika position, only 
those things which are universally necessary in the production of a particular effect 
and which actively and directly help complete the activity the moment immediately 
antecedent to the production of an effect fall under the category of the primary or 
real cause (the instrumental cause). All other things which are antecedent to the 
effect are regarded as anyathdsiddhas (remote causes). 
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When the potter undertakes an activity of producing the pot out of the 
material cause clay with the instruments like awheel, a staff, etc., clay does 
not at once become the pot. But in this long activity, it assumes one after 
another different forms or transformations and it is only after passing 
through many different states or forms that clay becomes the pot at the 
end. In the different states or forms which clay assumes before the pro¬ 
duction of the pot, each preceding state is the material cause of the 
respective immediately succeeding state. From this long chain of causes 
and effects, we can understand that the development or evolution is 
gradual. Clay becomes the pot after having passed through many gradual 
states flowing towards the final effect, the pot. A flower or a fruit is the 
final effect of a series of effects, one leading to another in a determined 
order of succession. Similarly, life develops passing through various states 
leading to development. In the successive states which clay undergoes 
before the emergence of the pot, the latter one is nearer to the form of 
the pot than the former. And when in the last state, the minimum 
deficiency withholding the emergence of the pot is made good or re¬ 
moved, the pot at once manifests itself. Thus a series of different gradual 
successive forms, states or transformations of clay is absolutely necessary 
before and also for the production of the pot. Its contribution in the 
production of the effect being uncommon or unique (asadhdrana ), it is 
called the uncommon cause (asadharana-kdrana). Thus the uncommon 
cause gives us an idea of successive or gradual activity leading to the 
production of the final effect. 

A stream of different states, gradually developing into the final effect, 
is nothing but a stream of successive transformations of the material 
cause. The final ripe fruit of the stream of the successive transformations 
of the material cause is the effect. So the final ripe fruit of the stream 
of the successive transformations of the clay-lump is the pot. 

From the above exposition, it follows that if man wants to produce a 
particular effect, he should have the true knowledge of the effect and its 
means (causes)—as also he should properly know how to employ the 
means in the production of the effect. 

Now let us think about the spiritual development of man. All good men 
desire to achieve spiritual progress. They know that it is only man who 
possesses the best ability to achieve it. And their goal is perfect non¬ 
attachment which means total extermination of all defects like attach¬ 
ment, etc. The soul is of the nature of knowledge. So perfect knowledge 
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always exists there in the soul. But it is covered with the karmic veils. 
Hence, the great problem is as to how to remove these veils. Their re¬ 
moval requires great efforts. Only those persons who are desirous of 
liberation, have natural predilection for truth, possess knowledge condu¬ 
cive to spiritual progress and make vigorous spiritual efforts, achieve the 
goal of non-attachment. Soul becomes the supreme soul, i.e., God as soon 
as non-attachment is firmly established in it. Thinkers of almost all the 
systems of Indian philosophy recognise non-attachment as the supreme 
goal. The Naiyayika, the Vaisesika, the Samkhya, the Yoga, the Buddhist and 
the Vedantist—all declare that the supreme purpose of propounding 
their systems of philosophy is the attainment of the supreme spiritual 
goal. Though they differ on the nature of the supreme spiritual goal, that 
is, on the nature of the state of the non-attached supreme soul—the state 
which lies beyond the cycle of births and deaths and which is called final 
liberation ( moksa )—, they all agree on the point that attainment of non¬ 
attachment is the absolutely necessary pre-condition for the attainment 
of the supreme spiritual good, i.e., final liberation. Again, they all main¬ 
tain that the true nature of final liberation is non-attachment. 

The activity which is useful as a means to the attainment of the goal 
of non-attachment is that of self-restraint. Self-restraint means constant 
efforts to remove defects like violence, etc. and to cultivate spiritual qualities 
like non-violence, truthfulness, etc., to remove evil mental states of anger, 
deceitfulness, pride, greed, etc., and to develop pure and wholesome 
mental states of equanimity, contentedness, kindness, friendliness, etc. All 
this is called good conduct. 

The spiritual aspirant employs his sense-organs, motor-organs and mind 
in wholesome activities. He attains higher and higher stages of spiritual 
evolution as he cultivates more and more self-control. 

The pot potentially exists in clay. Similarly, each and every soul is the 
Supreme Soul or God potentially. Every soul in its original nature (that 
is, in potentiality) is the Supreme Soul. By the employment of instru¬ 
ments or means, one can transform clay into the pot. Similarly, by the 
practice of self-control the spiritual aspirant transforms his soul into the 
Supreme Soul or God. For attaining the state of Godhood or Supreme 
Soul, what is needed is the constant progressive efforts leading to the 
spiritual development. Thus progressive wholesome efforts cause progres¬ 
sive spiritual development. The progressive spiritual development is called 
gunasthanakramdroha in the Jaina philosophical works. We have already 
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dealt with the fourteen stages of spiritual development. In short, the 
attainment of the spiritually beneficial attitude or the predilection for 
truth on the removal of spiritually harmful attitude or aversion to truth 
is the first and fundamental stage of spiritual development. After that the 
aspirant attains the stage of partial abstinence from violence, etc., then 
that of total abstinence from the same, then that of pure elevated living 
with great spiritual vigilance and at last that of a spiritually advanced yogic 
life—thus he gradually progresses on the path of spiritual development, 
secures higher and higher stages of spiritual development. At last this 
series of gradual progressive stages results in the manifestation of spiritual 
perfection, that is, Godhood or the state of the Supreme Soul. As all 
the intermediary progressive states of spiritual development result in the 
final attainment of spiritual perfection, they could be regarded as its 
uncommon ( asddharana ) cause. 

In the production of an effect, the assistance of the instrumental cause 
is invariably required. What are the instrumental causes of the manifes¬ 
tation of spiritual perfecuon? They are right deity, right spiritual teacher 
and right external activity (i.e., righteous conduct). So one has to nec¬ 
essarily depend on them for the attainment of spiritual perfection. 

The person who is absolutely free from attachment and hence has 
attained Godhood or the state of the Supreme Soul is right deity. He is 
the highest ideal worthy of being followed by all of us. We should con¬ 
stantly keep it before our mind with the objective that we may also ul¬ 
timately become like him. By thinking about and reflecting deeply on his 
non-attachment, we too can attain non-attachment. This is what we feel, 
and there arises in us firm conviction to that effect. By keeping the 
company of a person full of attachment, one soils one’s soul with attach¬ 
ment. Similarly, by keeping the company of (that is, by deeply reflecting 
and meditating on) the person free of attachment, one gets purified of 
the defilement of attachment. When in reflection or meditation we get 
acquainted with the nature of right deity, we realise at once that our 
original pure nature is also the same as that of right deity. A cub brought 
up among sheep realises at once its true nature of lionhood, when it sees 
a lion and hears its thundering roar. Similarly, man realises his original 
pure nature when he meditates on the nature of deity. 

The right spiritual teacher has acquired spiritually right knowledge 
through the study of scriptures as also through his own experience. Pos¬ 
sessed as he is of the spiritual knowledge, he acquaints us with our highest 
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goal and takes into account our present capacity and grade while showing 
the path leading to that goal so that we can make gradual progress from 
the stage where we are. It is quite obvious that the person who is hypo¬ 
crite, ostentatious, destitute of knowledge, who lacks power of discrimi¬ 
nation and discretion, and who hankers after fame can never be the right 
spiritual teacher. On the other hand, one who is calm and resolute, 
unruffled and unagitated, peaceful and equanimous, impartial and even- 
minded, wise and learned, great seer and noble expounder of spiritual 
truths, endowed with auspicious and wholesome desire for universal 
welfare, saintly and friendly, an embodiment of purity and righteousness, 
is the right spiritual teacher. Only that person who has crossed the ocean 
of passions can rescue others by properly instructing as to how to cross 
it.' Such a spiritual teacher does not prescribe disciplinary practices beyond 
aspirant’s capacity. He guides him properly on die path of spiritual progress. 
He does never advise us to take undue long strides or jump over several 
steps. On the contrary, he righdy and properly inspires us to advance 
steadily but firmly on the path of purification. 

No man can live without activity, mental or bodily. All religious sects 
have devised in their own way religious activities or rituals in order to 
awaken in man religious sentiment or fervour. Thus the objective of 
rituals is to make man’s life righteous. If rituals considered to be religious 
turn and lead man in the direction and on the path of righteousness, 
then they fulfil their objectives for which they are devised and meant; this 
is a very important point everyone should always bear in mind. We should 
know that to quarrel on and not to tolerate different kinds of rituals 
prevalent among peoples of various religious sects is the sign of igno¬ 
rance. We should firmly understand that any religious activity or ritual 
(of any sect or religion), which includes recalling to mind and praising 
of good qualities of the Supreme Divinity, confession and repentance of 
one’s faults and sins, and manifestation of the noble desire for spiritual 
welfare is self-purifying and self-elevating. 

Human birth, cultured family and country, strong bodily structure and 
constitution—all these are commonly expected to achieve spiritual 
progress; hence they could be regarded as its expected causes. If man, 
though blessed with these factors making his efforts easy to achieve spiritual 
progress, does not employ them in achieving that objective, then he will 
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wander in darkness and experience miseries. They are greatly helpful to 
those who sincerely desire spiritual development and make honest efforts 
for that. When we classify the instrumental causes into two types—primary 
instrumental causes and secondary instrumental causes, then the com¬ 
pany of saints, practice of the religious activities or rituals, etc., belong 
to the former type, while human birth, etc., belong to the latter type. 

Let me tell you an instructive story. There lived two strong and stout 
brahmanas in the city of Mathura. They wanted to go to the town of 
Gokula. They decided to travel by a boat. Early night they boarded the 
boat. Throughout the whole night, they rowed vigorously. But at dawn, 
they found that the boat had not moved; it had remained there only 
where it had been. They wondered as to how that happened in spite of 
their great efforts. There arrived a wise man. He drew their attention to 
the fact that they had not untied the rope with which the boat was 
fastened to the trunk of a tree on the bank of a river. 

Similarly, we are bound to this miserable worldly existence with the 
strong bonds of passions like anger, greed, etc. Without cutting or loos¬ 
ening them, we cannot free ourselves from the miserable worldly exist¬ 
ence. There is no other way. This is the eternal truth. 

Now let us recall and enumerate in brief the different types of causes 
required for the production of an effect. 


Regarding a pot: 

Agent or doer 

Effect 

Activity 

Material Cause 
Instrumental Cause 
Uncommon Cause 


Expected Cause 


- A potter 

- A pot 

- Activity performed by the potter with his 
skilled hands. 

- Clay 

- A wheel, a staff, etc. 

- All the intermediary states, forms or trans¬ 
formations clay assumes before the emer¬ 
gence of a pot. 

- The sky, land, etc. 


Regarding spiritual development'. 


Agent or doer 

Effect 

Activity 

Material Cause 


- Soul 

- Godhood or the state of the Supreme Soul 

- Righteous conduct 

- Soul itself 
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Instrumental Cause - Dependence on right deity, right spiri¬ 

tual teacher and right activity. 

Uncommon Cause - A series of gradually progressing interme¬ 

diary states. 

Expected Cause - Human birth, bodily strength and capa¬ 

city, etc. 

Time (Kala) 

Time is one of the six substances recognised in the Jaina philosophy. 

The following aphorism of the Tattvarthasutra mentions the functions 
of Time. 

vartand parinamah kiiya paratvaparatve ca kalasya/ V.22 

It means: Incessant minute imperceptible change, perceptible transfor¬ 
mation, activity, anteriority-posteriority—these are functions of time. 

Time assists substances to undergo by their own nature incessant minute 
imperceptible changes constituting their own modes, that is, to exist in 
this manner, to assume transformations or modes like oldness, newness 
etc., to undertake movements from one place to another or activities of 
limbs, and to become younger or older. 

When rice is cooked on fire, it becomes cooked rice after a long process. 
Rice does not at once become cooked rice. But every moment rice 
undergoes minute imperceptible changes which ultimately result in the 
perceptible gross change or transformation. Without the incessant minute 
imperceptible changes, there cannot take place the perceptible gross 
change. The incessant minute imperceptible changes that continuously 
go on in rice take place with the assistance of time. Thus time is the 
auxiliary or occasioning cause of all the changes that substances undergo. 

Incessant imperceptible minute change, etc., are the functions of the 
substances themselves, but Time is only the auxiliary cause which helps 
substances to perform them. 

Among ancient Jaina philosophers there was a difference of opinion 
regarding Time substance. According to one view, Time is not an inde¬ 
pendent substance. Time is nothing but modes or changes of substances. 
In other words. Time is identical with change and nothing over and above 
change. The minute changes and gross changes are merely the modes 
of substances. 

Upadhyaya Vinayavijayaji in the third part of his voluminous work 
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Lokaprakasa presents this view in the following verses. 
euam ca dravyaparyaya evdmi vartanadayah / 
sampannah ‘kala ‘sabdena vyapadesya bhavanti ye // 
paryayas ca kathancit syur dravyabhinnds tatas cate / 

‘draxjya ’namnapi kathyante jatu proktam yad agame // 

Verses 9-10 occurring in the beginning. 
The verses state: The incessant minute imperceptible change, percep¬ 
tible gross change, etc. (enumerated in the above-mentioned aphorism 
of the Tattvarthasutra ) which are designated ‘Time’ are nothing but modes 
of sentient and insentient substances. And as there obtains a relation of 
identity between a substance and its modes from a certain standpoint, 
these modes are given the name ‘substance’ (‘sentient substance’ and 
‘insentient substance’). The Agama text declares to this effect. The fol¬ 
lowing is the passage in point. 

“kim idarn bhamte! kdlo tti pavuccai?” 

“Goyama! jiva ceva ajiva ceva tti.” — Bkagavati-Sutra 
“O Lord! What is it that is called Time?” 

“O Gautama! Time is nothing but jtva-dravyas (sentient substances) and 
ajiva-dravyas (insentient substances).” 

Let us elucidate the point. As already stated, according to the present 
view, Time is identical with changes or modes of substances. And the 
Jainas being upholders of the theory of non-absolutism ( syadvada), be¬ 
lieve that there obtains a relation of identity-cum-difference between a 
substance and its modes. In other words, according to them modes are 
in a way identical with the substance. Hence, the name ‘substance’ 
(‘dravya’) is secondarily applied to them also. As a result, Time which is 
nothing but modes of substances is also called substance. The statement, 
occurring in the Bhagavatisulra, that jiva and ajiva substances themselves 
are called Time means that modes of these substances are called Time; 
Time is nothing over and above these modes. 

Conventional divisions of Time like samaya, dvalikd, muhurta, a day, etc., 
as also states like oldness-newness, anteriority-posteriority, etc., which are 
shown as functions or effects of Time are all modes or changes of sub¬ 
stances. An ultimate indivisible—even mentally indivisible—mode of a 
sentient or an insentient substance is called ‘ samaya'. It is the most subde 
mode of a substance. Innumerable samayas form an dvalikd. 16,777,216 
avalikas make a muhurta, which is of forty-eight minutes of modem time. 
Thirty muhiirtas make a day (i.e., one day-and-night). Thirty days form a 
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month and twelve months a year, so on and so forth. Of two things, that 
one which is produced earlier is old and the other is new. Similarly, of 
two living beings, one who is born earlier is old and the other is young. 
All the conventional divisions of time like samaya, avalika, muhurta, ahoratra, 
paksa (fortnight), mdsa (month), varsa (year), etc., as also states like old- 
new, young-old, etc., are nothing but modes of things (i.e., sentient and 
insentient substances). A mode of a substance is change. A substance 
incessantly goes on changing into its proper modes—subtle or gross trans¬ 
formations. Thus a series of modes of a substance is Time. So the uphold¬ 
ers of this view do not see any necessity for the acceptance of an inde¬ 
pendent Time-substance. 

There is another view. According to it. Time is an independent sub¬ 
stance. Upholders of this view argue as follows: The Jainas should accept 
Time as an independent substance. Though the sentient and insentient 
substances are regarded capable by nature to move and to rest, yet the 
Jainas have posited two independent substances, viz., dhaima and adhartna 
serving as the media or auxiliary causes of motion and inertia respectively. 
Similarly, though the five substances are by nature capable of transform¬ 
ing themselves into their proper modes, some auxiliary or general cause 
like Time should be posited to help them in their transformations. If they 
reject Time as an independent substance, they have no right to posit 
dharma and adharma. The case of Time is on par with that of dhartna and 
adharma. 

Moreover, according to this view Time discharges its functions with the 
help of the movements of heavenly luminaries, viz., the sun, the moon, 
constellations, etc. As the movements of heavenly luminaries are not avail¬ 
able outside human region (i.e., the region inhabited by human beings). 
Time is confined to this portion of the cosmic space. Study the following 
verse from the Jyotiskarandaka. 

logdnubhavajaniya joisacakka bhanati arihamta / 

sazrve kdlavisesd jassa gaivisesanippannd / / 

The verse means that all the divisions of time like solar month, lunar 
month, etc., arise on account of particular movements of the heavenly 
luminaries, viz., the sun, the moon, the constellations, etc. 

The Visesavasyaka-bkdsya in its verses 2027, 2032, 2033 and 2035 says: 
“Existence through the states of newness-oldness, etc., that is, eternal 
existence through constant change {vartandparinama ), movement from 


Jain Education Inter 


For Private & Personal Use Only 


www.jainelibrai 



228 


Jama Philosophy and Religion 


one place to another ( kriya ), anteriority-posteriority of the form of being 
old and young ( paratvaparatva )—these are the logical reasons to prove 
the existence of Time, because they are the effects of Time. Time is 
nothing but these modes of the form of vartana, etc., which substances 
assume or undergo. And from the standpoint of mutual identity of 
substance and its modes, the substance whose modes they are is also 
called Time. It is because in the scriptures the sentient and insentient 
substances themselves are called samaya, avalika, etc. These samaya, etc., 
are not different from substances. 

That Time which is manifested as samaya, avalika, muhurta, ahordtra (a 
day-and-night), paksa (a fortnight), masa (a month), varsa (a.year), etc., 
in the human region through the movements of heavenly luminaries like 
the sun, the moon, planets, stars and constellations is called ‘ addhasamaya’. 
That much region which is lighted by the rays of the moving sun is called 
day. The opposite is called night. The indivisible unit of a day is called 
samaya. Innumerable such samayas make an avalika, and so many avalikds 
make a muhurta, so on and so forth.” 

The arguments put forward to establish Time as an independent sub¬ 
stance are as follows: In the absence of Time as the condition governing 
sequence of serial effects, a sprout, a bud, a flower and a fruit—all would 
emerge and exist simultaneously. Thus but for Time-substance, there 
would result chaos, all actions and effects being simultaneous. How can 
there be different bodily states, viz., childhood, youth and old age, with¬ 
out Time substance? How can different manifestations which we notice 
in six different seasons be possible without Time substance? The fact that 
a mango tree does not bear mango fruits in other seasons even though 
all the causal conditions except the proper season are present proves the 
existence of an independent Time substance. Without Time substance, 
how can we have divisions of Time, viz., past, present and future? Divi¬ 
sions imply something of which they are divisions. Early, late, simulta¬ 
neous, to-day, tomorrow, yesterday, month, year, age (yuga) —all this 
establishes the existence of Time substance. Scriptures too mention Time 
as the sixth substance. The text in point is as follows: “ kai nam bhamte! 
dairvd pannattd ? Goyama! ccha dawa pannatta / tam jaha — dhammatthikde, 
adhammatthikae, agdsatthikde, puggalatthikae, jivatthikae, addhasamaye ya /" 
“How many, O Lord, are the substances propounded?” 

“Six substances, O Gautama, are propounded. They are as follows: 
dharmdstikaya (Medium of motion), adharmastikaya (Medium of rest). 
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akasastikaya (Space) pudgalastikaya (Matter), jivastikaya (Soul) and 
addhasamaya (Time).. 

In this scriptural passage at the end, the term ‘addhasamaya is used for 
Time. May be this term does not denote the real Time. On the contrary, 
it is quite possible that it denotes merely the conventional time of the 
form of samaya, avalika , etc. This is suggested by the description of time, 
we meet with in the Visesavasyaka-bhdsya. Its verses 2027, 2032 and 2033 
describe time of the form of modes or changes of various types ( vartana, 
etc.) and declare that it is manifested through the movements of the sun, 
the moon, etc. Even those who do not accept time as an independent 
substance regard addhasamaya of the above description as conventional 
time; in reality, for them time is essentially mere modes or changes of 
the sentient and insentient substances. 

There is yet another view which accepts Time as an independent sub¬ 
stance and yet is different from the one just dealt with. According to this 
view, time is atomic. There are innumerable time-atoms. They are con¬ 
fined to cosmic space only. They are not present in the space beyond 
cosmos. They are motionless. Hence they eternally remain there only 
where they are. So each time atom eternally occupies the same space- 
point of the cosmic space. Each time-atom occupies a separate space- 
point. This is the reason why they do not combine to form molecules as 
the material atoms do. Hence they have no spatial extension. Only those 
substances that have spatial extension are called astikaya. So Time is not 
counted among astikayas. Time-atoms go on assuming different modes all 
the while without any interruption. The smallest measurable mode of 
time-atom is called samaya. Each time-atom has infinite such modes. These 
modes of time-atoms serve as an auxiliary cause of the modes of other 
substances. And all the states like oldness-newness, anteriority-posterior¬ 
ity, etc., arise depending upon the samaya} -modes of time-atoms. 


1. Samaya is defined as the time taken by a material atom to traverse one space-point 
by slow movement. 

Compare this Jaina conception of samaya with the Yoga conception, of ksana. Study 
the following passage from the Vyasabhdsya on the 52nd aphorism of the third 
chapter of the Yogasutra of Patanjali: yathd'pakarsaparyantam dravyam paramanuh, evam 
paramapakarsaparyantah kdlah ksanah /yavoid va samayena calitah paramanuh purvadesam 
jahydd uttaradesam upasampadyeta sa kdlah ksanah / Meaning: Just as an atom is the 
ultimate minutest unit of a substance even so a ksana is the ultimate minutest unit 
of time. Or, ksana is that mudh time which is taken by a moving atom to reach the 
space-point immediately next to the one it leaves. 
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According to this view, parinama, etc., which are enumerated after vartana 
in the above-mentioned aphorism of the Tattvarthasiitra are nothing but 
special forms of vartana itself. So they can easily be included in vartana. 
Yet they are separately mentioned in the aphorism. Why? it is because 
the author wants to show that there are two types of time—real time and 
conventional time. Real time is of the form of vartana, while conventional 
time is of the form of parinama, kriyd, paratvaparatva. Again, ‘samaya’, 
‘avalika ’/etc., which are used in our everyday dealings and arise depend¬ 
ing upon the movements of the sun, etc., are also forms of conventional 
time. 

This view of atomic time substance is found in the Digambara works. 
It is not acceptable to the Svetambara thinkers. But Acarya Hemacandra, 
an eminent Svetambara master, accepts this view. In his Yogasastra, he 
writes: 

lokakasapradesastha bhinnah kalanavas tu ye / 
bhavanam parivartaya mukhyah kalah sa ucyate //52// 
jyotihsastre yasya manam ucyate samayadikam / 
sa vyavaharikah kalah kalavedibhir abhimatah //53// 

The meaning of the verses is: Time-atoms are present on different 
space-points of cosmic space. They serve as an auxiliary cause in the 
production of changes in substances. They are real time. And samaya, 
avalika, etc. whose measures are given in Astronomy are forms of 
conventional time. 

Regarding these differences of opinion, Pt. Sri SukhlaljT, an erudite 
and eminent scholar, thinks that from the definitive standpoint the view 
which regards time as nothing but modes of substances seems to be 
logically sound and essentially right. Even in cosmic space outside human 
region the states or modes like newness, oldness do arise in substances, 
but it is maintained that those states or modes do not require time sub¬ 
stance as an auxiliary cause for their production. Similarly, we can do 
without the conception of the independent time substance even in the 
human region. Thus it is obvious that the view of the independent time 
substance is based simply on worldly convention. And reflecting on the 
atomic nature of time substance, we feel that if each and every material 
atom is viewed as time-atom, then there is no need of positing an inde¬ 
pendent atomic time substance. Moreover, if an independent atomic time 
substance is accepted, then there arises a question as to why its molecular 
form is not accepted; time-atoms also should form molecules as the ma- 


Jain Education Inter 


Private & Personal Use Only 


jainelibrar 



Metaphysics, Ethics and Spiritual Development 


231 


terial atoms do. Again, time substance is posited to account for changes 
in other substances; but what would account for changes in time sub¬ 
stance itself? If it be said that modifications of time substance are natural 
and hence require no causal condition, then the same logic should be 
applied to explain modifications of other substances. If some other auxiliary 
cause is posited to explain changes in time substance, then it will involve 
infinite regress. So it should be maintained that changes or modifications 
of substances are natural and hence do not require independent time 
substance as an auxiliary cause to generate them. 

Regarding time, two main views are found in the Vedic systems of 
Indian philosophy. Time in the Nydya-Vaisesika system is regarded as an 
independent all-pervading substance existing by itself. The Bhdsya on the 
Yogasiitra (III. 52) of Patanjali deals with time. The author of the Bhdsya 
maintains that time is not an independent entity. As already seen, the unit 
of time ( ksana ) is regarded as time taken by a material atom to traverse 
its own unit of space, it has no existence separate from material atoms 
and their movements. A minute, an hour, etc., are nothing but mentally 
constructed short or long series of ksanas. Samkhya and Yoga are compan¬ 
ion systems. So the Samkhya view of time cannot be different from the 
Yoga view of the same. The tendency of the Vedanta being what it is, it 
can never regard time as real. 

The view upheld by the systems like Nyaya, Vaisesika is based on em¬ 
pirical standpoint, while the view upheld by the systems like Yoga is based 
on definitive or transcendental standpoint. 

Determinism (Niyativada) 

Determinism is also called fatalism or doctrine of Destiny. Ignorant, cow¬ 
ard and weak men believe that nothing is in the hands of man. Whatever 
is ordained or predetermined by Fate is sure to happen. Teachings of 
human efforts, moral responsibility and freedom of will are false. The rich 
who indulge in evil activities and employ unfair means to accumulate 
wealth become impudent and shameless, taking shelter under 
predeterminism. They say that they are not free to do what they do. They 
are not at fault. They are not responsible for what they do. Whatever is 
destined or determined can never be altered or averted. Man cannot be 
an effective agent. What man does or experiences is predetermined. 

Determinism is an enemy of self-reform and self-development. It is a 
silken robe under which the wicked conceal their sins, the rich their 


Jain Education International 


For Private & Personal Use Only 


w.jainelibr 



232 


Jaina Philosophy and Religion 


legally and morally forbidden loot and the coward their cowardice. It is 
said that fatalism gives man peace. But, in fact, it is no peace; it is dullness, 
idleness, degradation and degeneration of life. If a man’s soul after death 
transmigrates to the vegetable kingdom, its sensitivity will greatly decrease, 
it will not be sensitive to the questions of its life and death as also to the 
moral problems, namely, what is to be done and what is not to be done. 
Can we, on that account, say that man attains peace, if he is bom as a 
tree in the next birth? Can this dullness or insensitivity be called peace? 
A man loses his sensitivity and power of discretion by drinking liquor; can 
we describe his loss of sensitivity and of power of discretion as peace? Is 
it good for man to forget his responsibilities and to experience satisfac¬ 
tion and peace even in his evil and degraded life? No, not at all. It is his 
fall and degeneration. It is quite obvious that the preaching of fatalism 
or determinism leads masses astray; it is unwholesome, harmful and de¬ 
grading. 

In the days of Lord Mahavlra, there was a rich potter named 
Saddalaputta. 1 He believed in the doctrine of determinism, propounded 
by Mankhaliputta Gosalaka, a leader of the Ajivika sect. Lord Mahavlra 
wanted to persuade him that the doctrine of determinism is fajse. With 
this object in view, Lord Mahavira held a dialogue with him. It is as 
follows: 

Mahavira: “O Saddalaputta! Are the potter’s wares made by dint of 
exertion or not?” 

Saddalaputta: They are made by force of Fate. All things are predeter¬ 
mined. Their states are fixed. Their production and destruction require 

neither human efforts nor the operation of causes.” 

Mahavira: “O Saddalaputta! Suppose someone breaks your pots or 
makes overtures to your wife. Will you hold him responsible for his 
misdeeds? Or, will you consider them to be ordained by Fate and hence 
remain calm?” 

Saddalaputta: “I shall berate and strike the culprit, or even kill him. How 
can I remain calm?” 

Mahavira: ‘This means that you hold that man responsible for his acts. 
If the acts are fixed by Fate or Destiny, then why should you hold him 


1. There occurs in the Uvasagadasdo-mlta life-stories of Lord Mahavira’s ten lay-devo¬ 
tees. Among them there is a story of a potter named Saddalaputta. The account given 
here is from it. 
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responsible for the acts? Is it so that man accepts determinism solely to 
disown his responsibility for his evil deeds and rejects it solely to revenge 
upon others for their offences? O Saddalaputta! Is the doctrine of 
determinism conducive to progress? Can it bring and establish order in 
the world?” 

Lord Mahavira’s persuasion and explanation enlightened Saddalaputta 
who declared: “O Lord! by your grace I realised the truth. Now I clearly 
see that determinism leads to idleness, dullness and hypocrisy; it is 
escapism; it is an excuse for escaping from the responsibility of one’s 
own sinful and degenerated life. By accepting it one deceives oneself 
and others.” 

Mahavira: O Saddalaputta! One may deceive oneself. One may deceive 
even others. But one can never deceive the well-established order based 
on causation.” 

Determinism has its own place. The objection is to the view which holds 
determinism as the only cause, rejecting all other causal factors. As a 
matter of fact, Time, Nature, Fate, Past Action and Human Effort—all 
these factors contribute more or less according to their capacity to the 
production of an effect. So all of them should be accepted as the nec¬ 
essary causal factors in the production of an effect, giving them their 
proper place in the production.' This is the cogent and logical position. 
Acarya Siddhasena in his Sanmati says: 

kdlo sahdvo niyat puvvakayam punsarn kdranegamld / 

micchattam te ceva ya samasao konti sammattam // III. 53 

Meaning: Of the five, viz.. Time, Nature, Fate, Past Action and Human 

Effort to favour one alone is the wrong view, but to accept all of them giving 

them their due place is the right view. 

Let us reflect further on the subject. 

AJ1 substances have their intrinsic original capacities fixed. A soul can 
never be without consciousness. And it can never -have physical qualities 
like colour, etc. Similarly, matter can never be without physical qualities, 
and it can never have consciousness. Thus a soul can never transform 
itself into matter, nor can matter ever transform itself into soul. This is 
fixed and absolutely unalterable. Conscious or human effort can do 


1. A detailed exposition is (here in die fifth chapter on Syadvndn. 
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nothing in this matter. It can never turn a man into a stone, nor a stone 
into a man. Matter can assume physical modes or transformations alone. 
And soul can assume spiritual modes or transformations alone. Each 
substance undergoes incessant change. It has its own continuum of in¬ 
stantaneous changes or modes, some perceptible and others impercep¬ 
tible. Here we shall talk of perceptible modes. Though possible modes 
which matter can assume are fixed, it is not fixed as to which mode it 
will assume at a particular time. It depends on the availability of the 
required totality of causal factors. A lump of clay has the capacity to 
manifest many modes, viz., a bowl, a pot, a cup, a pan, a plate, etc. But 
it cannot manifest all these modes simultaneously. It manifests that mode 
alone, whose necessary instrumental causes are available. This means that 
the totality of causal factors for the production of a particular mode 
(effect) is also fixed. Human effort is required to bring together the 
necessary instrumental causes of the totality. We cannot say that it is fixed 
for a lump of clay to transform itself into a pot at a particular time. It 
is not fixed. What is fixed is that a lump of day necessarily transforms 
itself into a pot, when all the necessary instrumental causes are present. 
If the instrumetal causes necessary for the production of a bowl were 
present, then the bowl would have been produced from a lump of clay. 
Thus the cause-effect relation is fixed. The nature of the present totality 
of causal conditions determines the nature of the mode to be produced 
the next moment. Some effects require human effort, others do not. In 
other words, causation is of two types, one natural and the other involving 
human agency. The circumstances or instrumental causes determine the 
nature of the mode or transformation of a substance. Again, material 
atoms can transform themselves into a pot, but not all at once. When they 
get favourable totality of causal conditions, they first transform themselves 
into molecules, then into clay, then into a lump of clay; and when this 
lump of clay gets favourable totality of causal conditions, it transforms 
itself into a pot. There are so many capacities in matter. It has a capacity 
to transform itself into a pot, it has a capacity to transform itself into a 
diamond, it has a capacity to transform itself into gold, so on and so forth. 
But that capacity which is proximate to actual manifestation, manifests 
itself on the presence of the favourable totality of causal conditions. The 
proximate capacity in sand is to get transformed into glass, that in coal 
is to get transformed into a diamond; so sand becomes glass on the 
presence of the necessary totality of causal conditions, coal becomes a 
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diamond on the presence of the necessary totality of causal conditions. 
The totality of causal conditions that produces glass is different from the 
one that produces diamond. We all know that filthy manure assumes an 
attractive mode, when it comes in contact with appropriate instrumental 
causes. Even poison turns into nectar when it comes in contact with 
appropriate instrumental causes. And even nectar turns into poison when 
it comes in contact with appropriate instumental causes. Though a sub¬ 
stance has capacity to transform itself into many modes, it transforms 
itself into that mode alone for which the instrumental causes are available 
to it. If a teacher makes good efforts for a dull pupil the latter’s intellect 
and cognitive faculty can develop. Poisonhood is potentially present in 
nectar, and nectarhood is potentially present in poison. It is only proper 
instrumental causes that make them actual or bring them out. Even a dull 
student has knowledge, but it is lying dormant in him. When proper 
instrumental causes operate on him it manifests itself. A substance mani¬ 
fests that mode alone which it has capacity to manifest on the presence 
of proper instrumental causes. Sand is matter. Oil too is matter. But sand 
cannot manifest or yield oil. The substance which does not have the 
proximate capacity to manifest a particular mode cannot manifest it, 
in spite of the presence of necessary instrumental causes. Atoms consti¬ 
tuting sand must first get disintegrated and be free, and then form 
molecules of a special kind, then only they yield or manifest oil. The 
number of modes potentially present in a substance is fixed. They do not 
become actual or manifest simultaneously, because for manifestation they 
require different sets of instrumental causes. The substance manifests that 
mode alone, which is proper to be produced by the present necessary 
instrumental causes. Thus the possible modes of a substance are fixed. 
Of them, which will be manifested when is not fixed. The manifestation 
of modes depends on the presence of their respective sets of instrumental 
causes. 

If all events, all mental states and all activities are predetermined, then 
there is no need of paying any heed to human efforts, activities, self- 
discipline, good works, etc. In that case, all differences of vitrue and vice, 
merit and demerit, good and evil, violence and non-violence, etc., have 
no meaning whatsoever; they stand rejected and refuted; all human efforts 
and activities turn out to be absolutely ineffectual; all moral responsibility 
is proved to be illusory; man is not free; he does what is destined for him 
to do. One who kills a man by stabbing him with a dagger does not incur 
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the sin or demerit of violence, because the entire event with all its char¬ 
acters and details was predetermined. It was predetermined as to who was 
to kill whom, how and when. Again, it was also fixed that such and such 
mental states would arise in the mind of the murderer at that destined 
time. This being the case, what is the fault or sin of the murderer? He 
is not responsible for the act. A man saves a saint caught in the flames 
of fire by extinguishing fire and giving proper treatment. Another person 
saves a saint dying of hunger by giving him food. What merit do they earn 
by their good activities? They earn neither merit nor demerit. They cannot 
take credit of their good works. It is because they are predetermined. It 
was predetermined that the former would go there, extinguish fire, save 
the saint and the latter would approach the hungry, give him food, etc. 
Each and every event is predetermined to happen when it happens. What 
did the saviour do? As a matter of fact he did nothing. He is simply the 
instrument of Fate or Destiny. Alas! what a terrible doctrine! 

In the doctrine of determinism, is there anything like carving out of 
one’s own future? If man’s future is fixed, there will remain no scope for 
him to plan for his future and it will be futile to talk of effectual human 
efforts. From determinism follows that nothing is achieved by human 
effort. The doctrine of determinism tramples to death under its hard heel 
ideas of efficacious human efforts, free-will, morality, self-development, 
spiritual discipline, etc. In it, there is no possibility of improving one’s 
destiny by good works, self-control, righteous conduct, etc. For mankind, 
doctrine of determinism is unending pithy ghastly darkness; it is a terrific 
curse. 

We should understand that instrumental causes are efficient in their 
own way and field. Even before its production or manifestation, an effect 
exists in its substance—material cause—in a potential form. Oil exists in 
the sesamum, a statue in a stone, curd in milk. The operation of instru¬ 
mental causes renders that manifest which was formerly in an unmanifested 
condition. Substance or material cause requires the help of instrumental 
causes to manifest its proper modes existing in it potentially. This brings 
out the utmost importance and necessity of the instrumental causes in 
the production or manifestation of an effect. Worshipping images of God, 
studying scriptures, approaching a spiritual teacher and listening to his 
discourses, residing in a pure, holy and peaceful place, taking wholesome 
food and drink—who does not recognise the usefulness of all these fac¬ 
tors in making life more and more elevated, noble and righteous? If 


Private & 


Education li 



Metaphysics, Ethics and Spiritual Development 


237 


anyone who accepts all these factors as useful and also puts them into 
practice does not recognise the proper efficiency of instrumental causes, 
then his belief or speech is to be regarded as contradictory to his practice. 

Pride of Caste, and Family 

Acarya Hemacandra in his Yogasdstra declares: A person who prides himself 
upon his caste, family, gain, wealth, power, figure, austerity and knowl¬ 
edge gets, as a result of his pride, these things of inferior kind or grade 
in the next birth. 1 As for example, a man who prides himself as belonging 
to a high family should invariably enter into lower existence in his next 
birth. 

Material wealth is fickle and ephemeral. To take pride in it, betrays lack 
of wisdom and understanding. One should not be proud of one’s wealth 
of knowledge. Its fulfilment consists in the cultivation of love and com¬ 
passion for the ignorant as also in the spread of knowledge to make their 
lives enlightened and noble. Greatness of caste and family, or highness 
of those regarded as high consists in having good human qualities as also 
in behaving affectionately with others regarded as low, and not in priding 
oneself on one’s ‘greatness’ or in behaving rudely and meanly with others 
considering them to be low concerning their caste and family. Highness 
or lowness, greatness or otherwise does not depend on birth, but it depends 
on merit or demerit. Real greatness depends on good qualities and good 
works. Where there is real greatness, there is no scope whatsoever for the 
mental defects like pride. Pride of good qualities dulls and darkens 
them. It obstructs progress and robs life of its natural joy and sweetness. 
There is not a single thing which we should be proud of. One who 
behaves rudely and arrogantly considering oneself to be ‘high’ causes 
one’s steep fail from great heights. Highness consists in the cultivation 
of good qualities. There can never be greatness without culture. Where 
there is light of culture, there does not arise feeling of discriminadon of 
high and low; on the contrary, there prevails compassion, friendliness and 
love in the behaviour with persons regarded as belonging to the low 
stratum of society. Right atdtude or view consists in understanding that 
highness depends on good qualities and good works and lowness on bad 
qualides and bad works. On the other hand, it is wrong attitude or view 
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to regard man as high or low on the basis of his birth. 

For the sustenance and maintenance of the society, its members are 
required to undertake different professions or occupations. The profes¬ 
sional activities were broadly classified into four divisions and the mem¬ 
bers who undertook them formed four classes accordingly. These four 
classes were given the names brahmana, ksatriya, vaisya and sudra. 

The brahmana class corresponded to the intellectual class, the ksatriya 
class to the warrior class, the vaisya class to the mercantile class and the 
sudra class to the labour class. Those who devoted themselves to teaching 
and learning were called brahmanas. They spread knowledge among the 
people, preserved and maintained the cultural and intellectual heritage 
come down to them through tradition, guided the people in matters 
religious and spiritual and the rulers in the state policies. They were also 
the repository of scriptural knowledge. Those who took to the profession 
of protecting the country were called ksatriyas. It was their business to 
fight in defence of the country. It was also their duty to curb evil activities 
harmful to society and thereby to maintain its health. The ksatriya class 
included rulers and warriors. Those who mainly engaged themselves in 
agriculture, trade and business were called vaisyas. Their duty was to 
produce and supply necessities of life. Thus the vaisya class included the 
cultivators of soil, merchants and artisans. And those who served the 
society in some other way by manual labour were called sudras. 

This was the original caste system. There was the functional basis 
underlying it. The groups or castes were almost always functional. There 
was considerable freedom to people to choose their professions and oc¬ 
cupations according to their aptitude, liking and capacity, and thereby 
to choose their caste or class. Thus the system was very flexible. Capacity, 
character and occupation were the determinants of castes. Birth was not 
the determinant factor. When birth came to be regarded as the sole 
determinant factor to the disregard of capacity, character and occupa¬ 
tion, the system became rigid and perverted, and the society degenerate, 
weak and degraded. Caste should not depend on birth. It should depend 
on merit. 

All the four types of activities are necessary' for happiness, comforts and 
progress of society. In the absence of any of them, society cannot sustain 
itself, nor can it make any progress. So we should not regard one man 
high and another low on the basis of their professions. Profession is not 
the measure of man and does not determine him as high or low. For 
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determining highness or lowness of man, we should use another stan¬ 
dard. It is character. Whoever a person may be or whatever profession 
he may follow, he should be regarded as high or low on the basis of his 
good or bad qualities. Again, his highness or lowness depends on the 
mind with which he perforins his activities. If he performs his special 
professional activities honestly and wholeheartedly, he is high or great. 
On the other hand, if he performs them without sincerity, he is low. If 
a person who has accepted the profession of a brahmana (i.e., teacher) 
is of bad character or is not sincere and honest in the performance of 
his duties, he is low. On the other hand, if a person who follows the 
profession of a sudra (a labourer) is of good character and performs the 
work alloted to him honestly and sincerely, he is high. One’s being high 
or low depends neither on birth nor on occupation, but on character. 

As a matter of fact, in man there should be confluence of all the four 
elements, viz., brahmanahood, ksatriyahood, vaisyahood and sudrahood. 
It is because in his daily life four things, viz., study or devotion to learning, 
valour or bravery, mind to develop business or agriculture, etc., and 
desire to serve others are more or less necessary. When all the four are 
present in him in considerable degree and proportion, he attains real 
manhood. For the all-round development of man, all these four elements 
are necessary. 

Head, hands, belly and feet are parts of the body. Of them, which is 
high and which is low? Are feet less useful? How can we rate sudras who 
are compared to feet low? How can we regard them as less important? 
If all limbs cooperate with each other, they can remain alive and be 
happy. And if they quarrel with each other, are jealous of each other and 
get offended with each other, then they are doomed to death. Similarly, 
if the four castes, viz., the brahmana, etc., live together amiably and 
affectionately, they will progress and prosper. But if they become arrogant 
and as a result despise, hate and run down each other, then their fall and 
degeneration are certain. 

Let us reflect further on the subject. 

Highness and lowness are of two types, viz., natural and imagined by 
the human society. First, we shall deal with highness and lowness imag¬ 
ined by the human society. 

It is quite understandable that birth in the miserable circumstances and 
environment is the result of the rise of the unwholesome karmas, while 
birth in the pleasant circumstances and environment is the result of the 
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rise of the wholesome karmas. Thus birth in the diseased house and in 
the intellectually perverse and dull, or financially poor and destitute family 
is the result of the rise of unwholesome karmas. Similarly, birth in the 
country ruled by bad government can also be regarded as the result of 
the rise of the unwholesome karmas. Again, birth in the degenerate society 
with harmul social structure can also be considered to be the result of 
the rise of the unwhoesoine karmas. After having born in the diseased 
condition of the house, when man grows up he may improve and make 
it conducive to health; but if at all it happens so, it happens after a long 
time. Similarly, after having born in a poor and destitute family, when 
man grows up he may improve its financial position; but if at all it happens 
so, it happens after a long time. Thus to be born in miserable circum¬ 
stances and environment and to experience pains and miseries on that 
account in spite of one’s sincere efforts, till the circumstances improve 
and become favourable, is the result of the rise of the unwholesome 
karmas. 

Here our question pertains to the social structure. Of several defective 
social structures, one is the degenerate caste system in which a person 
is held high or low on the basis of his birth and occupauon. One who 
is born in the caste imagined to be low by society ridden with such a 
debase social structure has to be the victim of the degenerate social 
structure and has to endure the tortures of contempt and insulting and 
hurting looks from persons considering their caste to be high. This type 
of unjust humiliauons and sufferings are due to the social structure not 
natural but imagined by society. The revolutionary and reformist brave 
men may try to reform and improve society; and due to their continuous 
persistent efforts through ages, there may take place reforms in the social 
structure and there may come about change in the rigid attitude of men, 
which views a person as high or low on the basis of his birth and occu¬ 
pation; and as a result of this, men may not have to experience humili¬ 
ations and insults which are due to discrimination of high and low con¬ 
cerning castes—the discrimination imagined by the society. But so long 
as there is no proper spread and acceptance of such reforms, those who 
are born in the so-called ‘low’ caste have to suffer humiliation and insult 
in spite of their best efforts, and the karma which causes this experience 
of humiliations and insults is called ‘ nicagotra-karma' (= low status deter¬ 
mining karma). 

As stated above, there may dawn an age when the social structure may 
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get reformed and improved, the differences of high and low imagined 
on the basis of birth and occupation may totally disappear. At that time 
also, the gotra-karma (the status determining karma) will have its place. In 
other words, even in those days the gotra-karma will function and give its 
proper fruits. Then it will account for the difference of high and low 
status governed by other factors. At that time we shall have to posit some 
karma to account for one’s birth in cultured, civilised and noble family 
or in uncultured, uncivilised and wicked family. These conditions or 
circumstances are the result of uccagotra (high status) and nicagotra (low 
status) karmas respectively. This type of highness or lowness is natural. 

The Jaina scriptures declare that even in a person born in a low family 
in the present age, there is, in fact, rise of high status determining karma 
( uccagotra-karma) , if he is endowed with right attitude or love for truth, 
follows rules of conduct and observes vows. In other words, the Jaina 
scriptures teach that whatever caste, family or lineage man may belong 
to, he does have the rise of uccagotra-karma —and not of nicagotra-karma — 
if he is endowed with good qualities of attitude and character. The Jaina 
scriptures have described with highly respectful terms and thereby 
honoured those who, though belonging to the lowest caste called candala, 
were possessed of excellent character or conduct. 

Knowledge-Devotion-A ction 

We see that theism or doctrine of God is useful in achieving purity of 
mind, in building good character, in gaining self-developing inspiration 
and in making progress on the path of righteousness. Similarly, it is 
established by experience that the doctrine of karma (moral causation) 
is useful in keeping mental equanimity in good and bad times and in 
receiving urge from within for performing good acts. True devotee of 
God develops pure devotion to God and thereby elevates his character. 
Similarly, a convinced believer in the law of moral causation {karma) does 
never become arrogant in the days of his happiness and good fortune, 
nor does he become downcast and depressed in the days of his miseries 
and misfortune. But he remains calm and composed and maintains bal¬ 
ance of mind at all times—favourable and adverse, because he knows that 
all the circumstances and situations that arise in man’s life are but plays 
of karma. He is convinced that by force of good works, man can overcome 
difficulties and remove miseries as also that he can make his life more 
and more happy by advancing on the path of righteousness. This inspires 
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him to make sincere efforts for making his life lofty. In short, doctrine 
of moral causation inspires optimism and makes man the master of his 
own destiny. Theism and doctrine of moral causation are great doctrines. 
They are not in any way connected with inactivity. Certainly, they do not 
teach lessons of inactivity. But on the contrary, they teach man to remain 
always engaged in good works and to perform his duties well. Not only 
that but they provide man with all the idea-1 ingredients necessary for 
making him active in true sense. Those who work with altruistic and 
sublime motives, without being swayed by the ordinary passions and 
impulses, are active in true sense. Doctrine of karma has the message for 
man that he can attain fortune—great fortune—by good works. And 
theism has the message for him that he can become a man of good 
character depending on God or that through righteous good conduct he 
can attain God. Both these doctrines are efficient to remove gloom and 
depression and pessimism from man’s life, to give him solace, to make 
him contented and unagitated, and to inspire him to live a lofty, noble 
and righteous life. 

Fate or destiny is nothing but the collective force (karma) generated 
by one’s own actions performed in past lives. By his own efforts, man 
creates his own destiny or karma. He is the master of his own destiny or 
karma. By his good actions in the present life, he creates his good destiny 
or karmas, while by his evil actions in the present life, he creates his bad 
destiny or karma. It is in his own hands to shape his own good or bad 
destiny and consequently to experience their good or bad fruits. Man is 
the architect of his fortune. This is the only reason why good men de¬ 
sirous of happiness and prosperity tread the path of righteousness and 
purity with zeal. If a person while enjoying riches attained on account of 
his good karma (destiny) becomes depraved, arrogant, infatuated and 
thoughtless, then he binds new bad karmas, for the future—that is, creates 
bad destiny—and his present enjoyment of happiness remains confined 
only to the period which ends with the end of the present rise of the 
concerned karmas. So the doctrine of karma righdy teaches us that just 
as one should experience the bad fruits of bad karmas with equanimity 
and placidity, even so one should experience the good fruits of good 
karmas with the same equanimity and placidity. 

As stated above, doctrine of karma inspires man to live righteously; and 
tendency to live righteously develops and is nourished by surrender and 
devotion to God. There is not such God as would directly alter, create 
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or destroy man’s karma (destiny). But it is certain that his surrender and 
devotion to God do foster his love and practice of religion, they (=!ove 
and practice of religion) influence his karma (destiny) in accordance with 
their intensity and thereby can alter his karma, transform the bad into the 
good and almost destroy it. No karma (destiny) lasts for ever. On the 
expiry of its time-limit it is destroyed and with its end ends its fruition. 
This is the reason why the wise remain continuously engaged in the 
activity of creating good destiny in order to perpetuate for ever their good 
state. (And activity of creating good destiny is nothing but righteous 
living.) By doing so man makes himself permanently happy and at the 
same time attains higher and higher stages of spiritual development and 
becomes more and more spiritually sublime and elevated. In the auspi¬ 
cious stream of life becoming spiritually richer and richer, there arises 
an unprecedented great opportune moment when man attains a state 
leading to the highest peak of spiritual evolution and consequently attains 
liberation lying beyond the duality of good and evil. 

Those who practise spiritual discipline to attain liberation, make use 
of the good teachings of the doctrine of karma in cultivating the good 
quality of forgiveness towards others who have done harm to them. And 
those who take recourse to the court of law to resist the wickedness of 
others who have harmed them, make use of the good teachings of the 
doctrine of karma in adopting mental attitude of forgiveness, not yielding 
to the feeling of enmity. “Whatever harm my opponent or adversary does 
to me, does on the strength of my own karma, my karma uses him as its 
instrument and causes him to act the way he does, so it is wrong to be 
furious with him, in fact I should be furious with my own karma ”—adop¬ 
tion of this line of thinking helps man to cultivate the good quality of 
forgiveness and to keep away his mind from the filthy and defiling states 
of anger, passions and quarrels causing bondage of unwholesome karmas. 

Wickedness of the wicked is the result of the disease of ignorance and 
passions. This disease urges men to act wickedly. Their condition is like 
that of ordinary patients afflicted with high fever and other diseases. So 
like ordinary patients, they too deserve our sympathy and forgiveness. 
One who knows and understands the essence of the doctrine of karma 
thinks on this line. 

One who understands the doctrine of karma is not proud of the good 
fruits of his good karma, nor is he unhappy and sorry for the bad fruits 
of his bad karma, because he knows that they are not to last for ever, that 



244 


Jaina Philosophy and Religion 


they have fixed duration. He endures miseries and calamities with-tran¬ 
quillity and equanimity, understanding that they are the results of his own 
karma. Thus the strength of enduring them with tranquillity as also of 
keeping his life free from pride and gloom, he derives from the philoso¬ 
phy of moral causation. And surrender and devotion to God instils in the 
strength much peace, solace, consolation and inspiration. 

If God were pleased by His praise and all formalities of devotion to 
Him, then He would surely be displeased with those who do not sing His 
praise and do not perform all formalities of devotion to Him. But God 
can never have such nature. He is totally free from attachment and aver¬ 
sion. He is perfect. He is of the nature of perfect bliss. He is called 
Visvambhara (One who pervades and sustains the whole world). Our 
belief that God is pleased by our devotional songs and music, or by our 
gifts of ornaments or by our offerings of plates full of sweets, springs from 
our ignorance of His true nature. If man’s mind is desirous of spiritual 
welfare, is disposed and devoted to God, is solely under His shelter and 
is becoming ever more pure by recalling His good qualities, then the 
brilliance and purity which the soul or mind attains is the natural gift 
earned by his own spiritual strength and merit—and not given by some¬ 
body. Recalling to our mind good qualities of God is not an ordinary 
means but a very strong and effective one. The rising strength of medi¬ 
tation on the supremely pure, brilliant and bright Supreme Soul opens 
the closed doors of the heart of the meditator and makes such a powerful 
impact on him that his passions and infatuation suffer a great blow, 
entailing the spread into his heart of the light of purity of the object of 
meditation. Meditation on the pure and sublime object causes transmis¬ 
sion of pure and sublime light waves from the object to the mind of the 
meditator. Similarly, meditation on the impure and evil object causes 
transmission of impure and evil light waves from the object to the mind 
of the meditator The kind of influence the mind is subjected to depends 
on the kind of the object meditated on. Meditation on, remembering of 
and devotion to attachment-free Supreme Soul arc very effective in washing 
off the mental defilements of infatuation and delusion. Thus the benefit 
or gain which we secure of the mental purity, mental development and 
mental bliss through devotion to God can be regarded as God-given, but 
only secondarily or metaphorically. If it were in the hands of God to give 
light directly and primarily, then He would not allow darkness (igno¬ 
rance) to persist in the mind of any being. He would turn the wic ked and 
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evil-intellect into the righteous and good-intellect. He would lift each and 
every being from the lowest or lower plane to the highest one, and He 
would endow all souls of the world with perfect light (knowledge) and 
perfect bliss. Perfection is to be attained by man himself by his own 
efforts. No one else (not even God) can make man a perfect soul, or can 
bring that perfection or liberation, the ultimate goal, to him. 

If at all God is pleased, He is pleased with our good qualities and good 
works alone, with our good character and conduct alone. There is no 
other way to please Him. Nd’nyah pantha vidyate sivaya. 

The sun shines with all its light. But it depeds on the will of man to 
receive or not to receive its light. And it is certain that those who receive 
its light remain healthy, while others who do not receive it suffer from 
deterioration of health. Similarly, those who accept and follow the light 
of the wholesome teachings of the saints and great souls gain spiritual 
welfare and cross the ocean of worldly existence while others who reject 
and do not follow it wander in the dark. 

The Supreme Soul or God is not seen at all. But having rightly visualised 
His nature with his pure mind, if man keeps His idea-1 company, then 
his oudook or attitude gets purified and he derives holy inspiration and 
strength from it. And the closer and longer the company, greater is the 
devotion, joy and purification of mind. In this manner, the veil of infatu¬ 
ation and delusion is gradually removed, perverse desires are gradually 
extinguished, and the soul gradually gains spiritual excellence. (In other 
words, the soul gains greater and greater degrees of spiritually right at¬ 
titude, right knowledge and right conduct). Thus having attained the 
great spiritual state, the soul advances further from the state of a great 
soul and enters that of the Supreme Soul. Devotion to God is very useful 
in adopting the path of self-development as also in progressing on it. 
Here by knowledge is meant the true knowledge about the nature of God 
and about the way to attain spiritual welfare and final liberation. Having 
sought the shelter of God, to worship and adore the spiritual path shown 
by Him is devotion. And to follow that path is action. In this way knowl¬ 
edge, devotion and action are closely interrelated. 

If we reflect somewhat deeply, we find that devotion is invariably as¬ 
sociated with knowledge; devotion necessarily depends on knowledge. 
Without the knowledge of the object of devotion, how can there arise 
feeling of devotion towards it? As a result of our knowledge and under¬ 
standing of the special nature of the object of devotion, there is gener- 


Education Inti 


r Privati 



246 


Jaina Philosophy and Religion 


ated in us auspicious spiritual attraction towards it; this attraction is called 
devotion. Thus devotion necessarily implies the knowledge of the special 
nature of the object of devotion as also the knowledge or conviction: 'My 
company of or association with it will cause my uplift and progress'. 
Knowledge constitutes the basis of devotion. What is devotion without 
knowledge? Devotion originates depending on knowledge. The place of 
devotion in knowledge is on par with that of sugar in milk. As soon as 
sugar is mixed with milk, the latter becomes a sweet substance. Similarly, 
as soon as devotion is associated with knowledge, the latter becomes an 
extraordinary thing. When, on account of the knowledge of the speciality 
of the object of devotion, there arises spiritually wholesome attraction or 
auspicious feeling of devotion towards it, then it can be said that devotion 
is associated with knowledge. Thus when knowledge is associated with 
devotion, it becomes a spiritually wholesome mixture. 

It is easily understandable that man follows the person whom he is 
greatly devoted to. Not only that but he gets absorbed in him, obeys his 
commands, walks on his path and wholeheartedly surrenders himself to 
him. It is quite natural that a devotee earnestly desires and tries to become 
like him whom he is devoted to. He strictly follows in his foot-steps. He 
makes great efforts to become as good as he is in qualities, character and 
actions. Self-surrender to him is not the result of knowledge alone; it is 
the result of devotion conjoined with knowledge. Thus devotion associ¬ 
ated with knowledge or knowledge embellished with devotion moulds our 
actions (character or conduct). 

In this way, knowledge (jnana ), devotion ( bhakti) and action (karma )— 
all the three 1 together, fused with one another, form the uncommon and 
exclusive path of Highest Good and Supreme Welfare. 

In the world, the mother is regarded as the most affectionate person. 
In her presence, the child babbles, and indulging in babblings it expe¬ 
riences the matchless joy of the mother’s affection. Similarly, before God 
a devotee prattles and acts like a simple, innocent child, and thereby 
enjoys the pure, dovotional, spiritual sentiment of love. Thus he makes 
the path of purifying his life and conduct very easy. How can his impure 


1. The trio of jhdna (knowledge), darsana (faith in or love of truth) and cdritra (con¬ 
duct), well-known in the Jaina philosophy, is identical with that of jhdna, bhakti and 
karma. Darsana and bhakti are interchangeable terms. And cdritra and karma mean 
the same thing. 
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or defiled conduct go well with his devotion to God, the pure par excel¬ 
lence? How can there be the company, union or alliance of the impure 
soul with the absolutely pure one? There can never be the union of the 
impure devotee and the pure Lord. A devotee must purify his mind and 
conduct by means of devotion; then and then only he can unite with God. 
Devotion must result in the purity of conduct and character. In it alone 
lies the success and fulfilment of devotion. 

And I even go to the extent of saying that if theism does not stand to 
reason and logic and remains unproved and unestablished, we should 
have ideal God installed in our heart and we should have faith in God. 
Idea-1 God or faith in God is necessary to give solace to human heart and 
to make human life dynamic. If God does not exist in the outer world, 
we should invent Him. Idea of God is powerful, it works for the better¬ 
ment of mankind, it elevates man to greater and greater spiritual planes. 
On the basis of experience, we can confidently declare that one who 
surrenders to God and takes shelter in Him finds great solace, inspiration 
and peace. We need Him as an object of our devotion. 

Faith (Sraddha) 

To attain success in any work or undertaking three things are necessary, 
viz., sraddha (faith), jhana (knowledge) and kriya (activity). 1 These three 
together constitute the path of liberation or success in any undertaking. 

Sraddha means firm faith backed by and associated with discretion. 
Jhana means knowledge. And to act in accordance with knowledge is 
caritra (conduct). 

If a patient has faith in the efficacy of medicines, knows as to which 
medicine works effectively on the disease he is suffering from, and takes 
that medicine properly, then he can cure himself of the disease. Similarly, 
to be free from all miseries, or to attain eternal bliss or liberation, one 
should have faith that there must be the path leading to liberation or to 
the end of all miseries, should know the path and follow it. All the three 
are necessary. Bliss or liberation or freedom from all miseries can be 


1. ‘The unity of heart, head and hand leads to liberation.” This English saying too 
teaches us that we can attain liberation with the help of the three, viz. darsana 
(sraddhana —faith) , jhana (knowledge) and caritra (conduct). Thus it presents the same 
idea as is embodied in the aphorism '5 amyagdarsana-jhana-caritrani moksamargah' <1.1, 
Tattvarthasutra by Umasvati). 
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attained only when the three combine with one another. The means to 
the desired goal by itself cannot lead to the attainment of the goal. Faith 
in the existence and efficacy of the means, knowledge about the means 
and the proper employment of the means—all the three together are 
required for the attainment of the desired goal. 

We have given above an illustration of a medicine. Regarding it one 
may argue that the patient’s knowledge of the medicine and his taking 
it properly—these two are sufficient for the cure of the disease. Is there 
any scope for faith? In answer, it can be said that even in this case faith 
is necessary. When the patient does not see any immediate improvement 
on taking the medicine, he loses his patience and discontinues the 
medicine. It is only faith in the efficacy of the medicine that can prevent 
him from discontinuing it. And if he continues it for the required period 
of time, he will be cured of the disease. 

“Poison kills man even if it is taken unknowingly. Its working has noth¬ 
ing to do with our faith or no-faith in its efficacy. Similarly, the right 
medicine certainly improves our health; its working has nothing to do 
with our faith or no-faith in its efficacy.” Even if we agree with this view, 
we uphold that in the field of spiritualness, faith is absolutely necessary. 
The whole edifice of spiritual progress stands on the foundation of faith. 
Without faith, there cannot be the spiritual evolution of a soul. One who 
wants to attain Highest Good or liberation must have faith in truthfulness 
and self-control as means to liberation. Such faith keeps us firm in our 
observance of truthfulness and self-control. When truthfulness and self- 
control become the objects of our faith, knowledge and conduct—all the 
three—, then and then only they (truthfulness and self-control) bring us 
the Highest Good and Perfect Bliss. 

Scientists undertake research activities. They start with hypothesis. They 
conduct experiments. As the experiments reveal to them more and more 
truth of the hypothesis, their faith in the truth (correctness) of the hy¬ 
pothesis increases. This shows that knowledge always precedes faith. As 
faith follows knowledge and is based on knowledge, it is always firm and 
it can be called faith in the true sense of the term. In other words, 
knowledge is the foundation of faith. Faith is nothing without knowledge. 

Thus faith is always based on knowledge. It is never blind. Knowledge 
develops and its horizon widens as we employ it in experiments and 
activities with faith. And with the development of knowledge, faith too 
develops. In this way, both nourish each other. 
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Faith and knowledge constitute the basis of conduct or activities. The 
strength or force of activity is determined by the strength of faith and 
knowledge. In other words, activity derives its strength from faith and 
knowledge. 

Faith generates and increases enthusiasm for accomplishing the under¬ 
taken work. On the basis of knowledge, we start activity; knowledge is the 
ground of our activity. But activity gains force and vigour when it is 
impelled by faith. Of course, skill or proficiency depends on knowledge. 
More the knowledge, better is the work done. But in the absence of faith, 
activity does not gather strength, vigour and momentum. Faith in the 
attainment of the goal, however remote the attainment may be, instils 
vigour in the activity performed for the attainment. Faith causes us to take 
interest in the activity; and on its account, our devotion to or absorption 
in activity becomes concentrated and brilliant. 

In the Jaina scriptures, the term ‘ samyagdarsana' is employed for sraddha 
(faith). 

The function of knowledge is to grasp, cognise or know the object to 
a considerable extent. But the faculty which is responsible for the rise of 
discrimination as to the spiritual wholesomeness or otherwise of the object 
known as also for predilecdon or love for the former is samyagdarsana. 
Thus samyagdarsana is nothing but predisposidon or inclinaUon rooted 
in the faculty of discrimination and discretion and permeated with faith. 

There is a vast difference between faith ( sraddha ) and blind belief. 
Faith is invariably accompanied by discriminadon and discredon. On the 
other hand, blind belief is always desdtute of discriminadon and dis¬ 
credon, as is suggested by the adjecdve ‘blind’ given to belief. When 
belief is generated by the faculty of discriminadon, it is given the good 
name ‘faith’ (‘sraddha). We determine as to the wholesomeness or oth¬ 
erwise, etc., of an object or an act with the instrumentality of the faculty 
of discriminadon. And faith is required to impel us to act accordingly. 
In this way, there obtains a very close reladon between faith and faculty 
of discriminadon. 

Knowledge, when infused with faith, turns into a unique tonic of spiri¬ 
tual life. Such knowledge is the main ground of spiritual welfare. 1 It is 
samyagdarsana alone and it alone is samyagdarsana. 

As already stated, darsana (faith), jhana (knowledge) and caritra (con- 


1. ‘Knowledge is the wing with .which we fly to heaven.’—Shakespeare 
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duct)—all the three together constitute the path of liberation. Similarly, 
it is declared by the ancient seers that jhdna (knowledge) and kriyd (ac¬ 
tivity = conduct)—these two together constitute the path of liberation. 5 
When they say so, they include faith ( darsana = sraddha) in knowledge. 
The sages of olden times, well versed in the Jaina scriptures, have stated 
that faith (samyaktva=darsana) is nothing but knowledge of a special type. 1 2 3 

By faith we are to understand here that faith alone which is spiritually 
beneficial. And that faith which brings about wholesome change in our 
attitude and turns the entire course of our life towards the final goal of 
spiritual perfection is the spiritually beneficial faith. The soul, its merit 
and demerit, rebirth, liberation and its path—these reals are its objects. 
Faith in them with right understanding and firm conviction is very useful 
in the spiritual life, and it is this faith that is called samyagdarsana or 
samyaktua. It is not necessary for a man possessed of this faith or samyaktva 
to have faith in the various mythological descriptions of heavens and 
hells, that are there in the Vedic, Buddhist and Jaina literature. One who 
has faith in the existence of soul, in its good and bad states or births, as 
also in the possibility of its attaining spiritual perfection is to be regarded 
as possessed of samyaktua or faith. Such faith alone is an elixir of life. It 
is the indispensable provender to the pilgrim on the path of spiritual 
perfection or liberation. 

The belief in the six substances is not an essential condition of faith 
or samyaktva. Even a person who knows nothing about the six substances, 
viz., dharmastikaya (the substance serving as a medium of motion), etc., 
can be or become possessed of faith or samyaktva on the strength of his 
having spiritually beneficial attitude. Those who belong to non-Jaina sects 
have no knowledge of the substances like dharmastikaya, etc., accepted in 
the Jaina philosophy. Yet, on account of their faith in the existence and 
energies of the soul, they become noble in character, make advancement 
on the path of non-attachment, and ultimately attain perfection, libera¬ 
tion and omniscience. This has been accepted by the Jaina tradition.* 


1. nanarkiriyahi mokkho /— Visesavasyaka-bhasya, gdthd 2. 

2. jhanavisesa eva samyaktuam /—Vrtti on Visesavasyaka-bhasya, gdthd 1174. 

3. 'anyalihge siddhah’ 

Upadhyaya Yasovijayaji writes: 
anyalingddisiddhdnam ddhdrah samataiva hi / 

ratnatrayaphalaprapter yayd sydd bhdvajainatd //■ — Samatddhikdra, Adhyatmasara. 

The verse means: The ground for souls attaining liberation even in conditions like 


Jain Education Inter 


Private & Personal Use Only 


w.jainelibrar 



Metaphysics, Ethics and Spiritual Development 


251 


One who has not even heard the words ‘ samvara’, ‘ dsrava ‘ nirjara etc., 
is samyagdrsti (possessed of right faith), if he is convinced that by following 
the path of violence, etc., man harms his soul, while by following the path 
of non-violence, etc., he spiritually elevates and ennobles his soul. Thus 
faith or samyagdarsana invariably has conviction of a special sort as its 
essential ingredient. 

The firm belief that the soul, though residing in body, is different from 
body and possesses special qualities not found in the body, and by means 
of the practice of the proper spiritual discipline can become free from 
the cycle of births and deaths is called samyaktva. It is not that such belief 
or faith is cherished by followers of a particular religious sect alone to 
the exclusion of all other sects. In fact, followers of any religious sect that 
accepts soul can entertain it. And whosoever lives strictly in accordance 
with it and thereby frees himself from the feeling of attachment as also 
from passions attains liberation. 

The philosophy of soul is very deep and serene. Even a person who 
has no philosophical knowledge of the soul can have samyaktva, if he 
follows the righteous path of non-violence and truth. As a matter of fact, 
faith in the path of non-violence and truth is identical with faith in soul; 
or the former is closely related to the latter, one entails the other. And 
faith in the path of non-violence and truth is the essence of the faith in 
seven or nine reals accepted in the jaina philosophy. 

Each and every living being tries to be free from miseries and desires 
to be happy. ‘May I be happy’—this desire is universal, it is found in all 
beings. The entity ‘I’ experienced in this act of desiring is accepted even 
by the hard-core materialist. 

In the scriptures, we are asked to experience the soul and body as 
different and distinct. In other words, we are asked to have knowledge 
of the difference between self and not-self. Even understanding and wise 
materialists do have this knowledge. They acquire it in the following 
manner. They regard the entity referred to by T as self, and the body 
and all external objects as not-self. Thus having established I-entity as the 
main base or foundation and having understood feelings of misery and 
happiness of other beings in the light of direct experience of their own 
desirable and undesirable feelings of happiness and misery, they think it 

that of belonging to nonjaina sects, etc., is nothing but equanimity. On the strength 

of equanimity, they possess three jewels (right attitude—faith, right knowledge and 

right conduct) and consequently attain the internal state of a true Jaina. 
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their duty to give happiness and satisfaction to others and consider it an 
evil act to cause harm and injury to others by treating them harshly and 
unjustly. This path of good conduct is a blessing to one’s own self as also 
to others. And one who follows this path of universal Good makes one’s 
life blessed and praiseworthy. 

Religion is as much necessary and useful to those whose mind refuses 
to accept life after death as it is to those who firmly believe in it. It is 
because religion is something whose results we experience in the present 
life itself. Just as water, food, etc., have clear perceptible effects on our 
body, even so the practice of religion does have clear perceptible effects 
on our mind. In reality, religion is nothing but removing defilements and 
perversions from mind and making life pure and noble by cultivating lofty 
qualities like compassion, truthfulness and self-control. It is the essence 
of life. It is the natural state of life. It does not depend on the discursive 
philosophy of life after death, heavens and hells, etc. The key to happi¬ 
ness lies in that real and pure state of life. Without that pure and natural 
state of life all our efforts in the quest of happiness will be futile and result 
in miseries. 

Where there is hunger for religion, the question of the school or place 
of religion becomes secondary. A person hungry for religion makes sin¬ 
cere efforts to satisfy that hunger. He understands and knows that he can 
satisfy his hunger in any school or place of religion; there is no use of 
boasting of greatness of a particular school or place. But when man is 
ensnared in the pride about his school or place of religion as he is in 
the pride about his family, etc., he forgets the main objective of the 
school or place, which is nothing but to foster devotion to and practice 
of religion, ceases to devote himself to religion itself and becomes a 
devotee of school and place alone. Different religious sects are neighbours. 
And if we understand and perform our duties toward our neighbours, 
harmony and love will prevail all around. If somebody’s school or place 
of religion has some specialities and more soothing elements, he may no 
doubt relate them to his neighbours, but that too he should do politely 
and affectionately. Not only that, but he may suggest them lovingly to take 
advantage of them. Howsoever great is held the school or place due to 
its speciality, it will not benefit man merely on account of his image of 
himself as its upholder or as a fighter for its cause, if he has no ‘hunger’ 
at all or is careless and lethargic in satisfying his ‘hunger’. On the other 
hand, an upholder of even a small or insignificant school will get nec- 
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essary nourishment for spiritual life and attain spiritual welfare, if he 
makes sincere efforts to satisfy his ‘hunger’. 

True religion or the path of purification and spiritual welfare is good 
conduct. To understand rightly that unfailing means of spiritual welfare 
is right knowledge. To have unflinching faith in that means is right faith. 
And to employ that means into practice is good conduct. Thus right faith, 
right knowledge and right conduct—all the three have good conduct for 
their object. [When it is said that the object of right conduct is good 
conduct, it means that good conduct is the object of practice and obser¬ 
vance.] Thus we should have faith in good conduct, we should know as 
to what constitutes good conduct, and we should practise good conduct 
in accordance with our faith and knowledge. 

In his Yogasdstra (Vftti on iv. 109) Acarya Hemacandra states that faith 
means desire for religion.' Religion is nothing but path of duty and 
righteousness. So desire for religion ultimately means desire to follow that 
path. Faith or samyagdarsana, being desire-for-religion having this sense 
alone, can never be confined to a particular religious sect alone. 

We should know that the fruit of religion is not other-worldly alone. 
In other words, it is not that the results of the practice of religion are 
not gained in the present birth but in the future births alone. Even a wise 
man who has faith neither in soul nor in life after death (i.e., rebirth), 
or who has doubts about them, follows the path of religion, that is, the 
path of justice and righteousness with pleasure and delight. Why? It is 
because he is convinced that if man follows the path of friendliness and 
justice, his present life will be happy and peaceful and his life after death, 
if at all it exists, will also be full of happiness on account of the influence 
of the continuously flowing wholesome stream of the present life. He 
firmly believes that love breeds love, goodness breeds goodness. The 
understanding that the practice of religion gives its fruit to practiser in 
this very birth is not only right but necessary also. If a man leads godly 
life here, then only he will be born as a god in his next birth. It is wholly 
on account of his leading beastly or hellishly evil life that he is born as 
a beast or an infernal being in the next birth. And if he develops humane 
qualities in the present life, he will be born again as a human being. It 
is natural that a man performing actions befitting hellish life goes to hell 
after death; and if he performs acts that fit in with the life of an animal 


I. sraddha dharmdbhilasah / 
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or vegetable kingdom, he has no choice but to take birth in that state 
of existence. Men who possess good conduct here will attain good birth 
after death. And men who are of bad conduct here will attain bad birth 
after death. The kind of life man lives in the present birth determines 
the class in which he will be born after death. 

The essential point that emerges from the above discussion is that right 
faith ( samyagdarsana or samyaktva) is nothing but understanding or con¬ 
viction that one should avoid bad conduct of immorality, injustice, incon¬ 
tinence and greed, and practise good conduct of morality, justice, con¬ 
tinence, self-control and contentedness. The extensive spread of this right 
faith among masses cures the society of the terrific fatal diseases of im¬ 
morality, injustice, inequality, cruelty and exploitation which originate 
from and thrive on lust, gross hedonism, capitalism, imperialism, despo¬ 
tism and superstitions. As a result, there emerges and spreads in the world 
the health-giving light of all-elevating good qualities of non-violence, truth¬ 
fulness, contentedness, evenmindedness, equanimity and universal friend¬ 
liness. Thus even this miserable world can be turned into Heaven of 
heavens. 

The five signs or characteristics of samyaktva (right faith) are men¬ 
tioned in the Jaina philosophical works.' They are— sama (tranquillity), 
saihvega (spiritual craving), nirveda (disgust), anukampd (compassion) and 
astikya (conviction). 

Sama (tranquillity)—This is the mental state when the passions like 
anger, greed, etc., are suppressed or controlled and desires for worldly 
pleasures are properly curbed. 

Samvega (spiritual craving)—This is the intense desire to attain libera¬ 
tion or the highest spiritual Good. 

Nirveda (disgust)—This is disgust with unwholesome, sinful and evil 
activities. 

Anukampd (compassion)—This is the desire to eliminate sufferings of 
living beings without any partiality. This desire expresses itself in tender¬ 
ness of heart. And when put into practice, it takes the form of practical 
steps to remedy sufferings of beings. 

Astikya (conviction)—It is the conviction that good conduct leads to 
spiritual welfare while bad conduct to degradation and misery. 


1. sama-samvega ninieddnukampastikyalaksanaih / 

laksanaih pahcabhik samyak samyaktvam upalaksyate // 

—Acarya Hemacandra's Yogaiaslra, 11.15 
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Scriptures (Sastra) 

It is necessary to know that scriptures are originated from experience. 
They do not generate the experience directly. After proper study of the 
preachings contained in them, when man desirous of spiritual welfare 
and liberation takes to the path of internal yogic practice and makes 
considerable progress on that path, then and then only he gains such 
experience as could not be gained from the mere study of scriptures. 
From this experience are created the sacred scriptures that serve as guiding 
light to the entire world. Thus the place of experience is higher than that 
of scriptures. Experience is superior to scriptures. 

In the world we find so many diverse streams of thought flowing from 
scriptures. All the sages who composed them were not on the same plane 
of spiritual development. Their internal purity and equanimity were not 
of the same degree. How strong and how numerous the differences of 
opinion among the great teachers, the repositories of spiritual learning, 
are! Unable to keep the balance of mind or impartiality about their own 
view, they display obstinacy and are seen possessed with passions and 
subdued by infatuation. In most of the scriptures, we find their sage- 
authors or preceptor-authors refuting the views of their opponents and 
establishing their own views with vehemence and passion. They are full 
of attacks and counter-attacks. Being puzzled by the frightful whirlwind 
of attacks and counter-attacks, a Gujarati saint-poet Akho Bhagat spon¬ 
taneously utters: *akho kahe e amdhdro kuvo, jhaghado cukdvi koi na muo.' 
(Akho tells that this is a dark deep well; none has settled the quarrel or 
dispute before death). 

The purport is that man should not be a blind devotee of scriptures 
under the influence of infatuation. He should move in the garden of 
scriptures, keeping the lamp of reason and wisdom with him. Therein lies 
his happiness and peace. A wise and understanding person should drink 
water of scriptural teaching after having filtered or purified it with a filter- 
cloth of his own calm and composed intellect. Revered saint 
Haribhadracarya has also advised us to this effect. We have to become 
brave and fearless divers to collect pearls from the bottom of the sea of 
scriptures. We are to use scriptures as a means to cross the ocean of 
transmigratory cycle. We are not to transform any scripture into a well 
to drown ourselves to death. Holy, supremely divine scriptures contain 
the invaluable treasures of knowledge and pure thoughts. But they have 
come down to us after having passed through innumerable tempests 
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during the long past. This suggests us the necessity of the use of our 
impartial natural reason or wisdom in studying scriptures. Statements of 
the former saints or elders should not be regarded valid so long as they 
are not supported by reason. Again, we should not be startled on finding 
the thoughts of the modern masters endowed with genius, going against 
the scriptural tradition. In such a situation, we should impartially and 
calmly reflect on the new thoughts and ideas. And if they are found right 
and wholesome, we as seekers after truth should accept and honour them 
and thereby enrich our treasure of knowledge and thoughts. We should 
appreciate the ideas and thoughts of others to the extent they are rea¬ 
sonable, right, cogent and wholesome. This is the good and praiseworthy 
feature of the devotion to truth and knowledge. 

Scriptures are for the sake of truth. But truth is not for the sake of 
scriptures. Scriptures are to be set aside if they go against truth. But truth 
is not to be set aside if it goes against scriptures. That which is true and 
right, rational and cogent, purified by thought and reflection, and estab¬ 
lished by intellect and logic can never be toppled down, rejected or 
shaken by scriptures. If scriptures try to do so, they themselves will be 
shaken and effaced. Where is the possibility of intellect or reason oppos¬ 
ing that which is not amenable to it and beyond its reach? We have no 
other go, but to keep mum with regard to such cases. But that which is 
opposed to reason and detrimental to public weal should never be be¬ 
lieved in on the authority of scriptures. Brhaspati-smrti declares: “One 
should not depend solely on scriptures to come to decision as to the 
rightness or wrongness of an act. It is because if we follow the idea or 
thought opposed to reason or intellect, then we do great harm to reli¬ 
gion, rectitude or righteousness.” 1 

What Indian philosophers said 2 regarding testing of scriptures, is note¬ 
worthy. It is as follows: Gold is tested in four ways, viz., rubbing (on the 
touch-stone), cutting, heating and hammering. Similarly, scriptures are 
tested on the basis of four qualities, viz., knowledge, good conduct, austerity 
and compassion. That scripture which embodies knowledge or philoso¬ 
phy not going against the findings of perception and reason, gives utmost 
importance to righteous conduct, prescribes austerities conducive to the 


1. kevalam sastram dsritya na kartavyo vinirnayah / 
yuktihinavicare tu dharm.ah.dnih prajayate // 

2. yatha catmbhih kanakam paiiksyate nighanana-cchedana-tapa-tadanaih / 
tathaiva sastram vidusd paiiksyate srutena silena tapo-dayagunaih // 
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sublimation of life, and discreetly explains as to how it is our duty or 
religion to practise non-violence—compassion, is respectable and accept¬ 
able. The right path—preached and taught by such scriptures—of spiri¬ 
tual study, righteous conduct, wholesome austerity and all-embracing love 
or friendliness is religion, the path of spiritual welfare. 

Incidentally, we should note that good acts performed on account of 
family tradition are laudable. But when they are performed with under¬ 
standing, they give us indescribable internal pleasure and satisfaction. 
Those who are Jaina, Bauddha or Vaisnava by birth or family tradition 
are not so great as are those who are Jaina, Bauddha or Vaisnava with 
full understanding and knowledge as to what constitutes Jainahood, 
Bauddhabood and Vaisnavahood. In other words, those who are Jaina, 
Bauddha or Vaisnava on account of their following the self-purifying, 
lofty, altruistic ideals that constitute the essence of Jainahood, 
Bauddhahood and Vaisnavahood are the true Jainas, Bauddhas or 
Vaisnavas. It is because those who accept and follow this path of righ¬ 
teousness, known by the name of Jainism, Buddhism or Vaisnavism, with 
full knowledge and understanding, use their power of discretion and 
judgement to remove dust, dirt and impurities that have crept into the 
long tradition of the path. With their power of discretion and judgement, 
they remove the perverse and degenerate elements, and thereby achieve 
spiritual development and present before the people the pure path of 
righteous living and spiritual knowledge. 

If the Jaina, Bauddha, Vaisnava, etc., are narrow-minded and sectarian, 
then and then only their paths are divergent. But if they are endowed 
with faculty of discretion and judgement and really desire the spiritual 
good, then they are followers of the same path of spiritual welfare, though 
they bear the different labels of sects and cults. Such good men who are 
even-minded, equanimous, charitable, purely devoted to knowledge, and 
worshippers of good spiritual qualities are the co-travellers of the same 
path. 

* Vaisnavajana to tene kakie, je pida parai jane re n —this devotional song 
is well-known throughout India. The good moral qualities enumerated 
in it are as much necessary for being Jaina or Bauddha as they are for 
being Vaisnava. If to possess these good qualities is the only condition 


1. The meaning of the line is: ‘Those men who are pained to see the sufferings of others 
are called the Vaisnavas.’ 
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of one’s being Vaisnava, Bauddha and Jaina, then Vaisnavahood, 
Bauddhahood and Jainahood are not different things, but one and the 
same thing. It is because just as words 'jala’, ‘pant’, ‘vdri’, ‘water’, ‘nlra\ 
etc., mean one and the same thing, even so Vaisnavahood, Bauddhahood 
and Jainahood mean one and the same thing, viz., to possess those good 
qualities. So the Jaina, the Bauddha and the Vaisnava are one. 1 [The same 
can be said in connection with the followers of other religious sects.] 

In the world, there will always exist diverse philosophical views and 
varied traditions of rituals. 

Philosophical thoughts of the learned thinkers differ from one another 
on account of the difference in the purity of their intellect. Of them, 
some may be right, some may be wrong,- and some may be partly right 
and partly wrong. But the case with rituals is quite different. The external 
form of the worship of God as also of the act of spiritual reflection or 
concentration is related to the limbs of the body, to the external para¬ 
phernalia and to the chosen periods of time—particular hours of day or 
night, week, fortnight, month and year. So according to the different 
appearances of different places and times, as also according to the diverse 
tastes of the different peoples, the rituals will be always naturally different 
and their method of performance will also be different. Difference or 
diversity is natural to external rituals. This fact is very simple and quite 
understandable. Yet, those who lose their temper and become ready to 
fight on the difference in rituals are unwise. Those who despise the 
difference in rituals really lack understanding and tolerance. 

It is necessary to understand and know that diversity of philosophical 
views and rituals can never cause the diversity of religion. Although men 
uphold different philosophical views and perform different rituals, their 
religion maybe one provided they believe in the religion of truth and non¬ 
violence. 

It is crystal-clear that religiosity is measured by the practice of religion 
or righteousness, and not by sharpness of philosophical thinking, nor by 
ritualistic performance. And it is also clear that the only means to the 
spiritual elevation of life is religion (i.e., practice of the true religion of 


1. The etymological meanings of the words 'Jaina’, ‘Bauddha’ and ‘Vaisnava’ point 
to the same significance. Jaina' etymologically means ‘one who practises the disci¬ 
pline of controlling and subduing sense organs’. ‘Bauddha’ etymologically means 
’one who delightfully walks on the path of pure and right intellect.* And ‘Vaisnava’ 
means ‘one who pervades, i.e., embraces all living beings with spiritual friendliness’. 
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non-violence and truth); spiritual elevation of life can never be attained 
by mere performance of rituals. Yet, if any philosophical system helps 
man practise true religion and if any ritualistic system instils in him joy 
and zeal to practise religion, then both the philosophical system and the 
ritualistic system become spiritually beneficial to him. 

Thus religion is the most important thing. And the beauty of a philo¬ 
sophical or a ritualistic system lies only in its becoming useful and helpful 
to man in his practice of religion. That philosophical or ritualisic system 
which helps man practise religion proves itself to be spiritual ambrosia 
for him. So, the attitude which considers religion to be different with 
different philosophical or ritualistic systems is wrong and hence it should 
be given up. All those who follow the right path of non-violence and 
truth—let them be in lakh or crore—should be regarded as followers of 
one and the same religion, the co-religionists (sadharmika). 

Spiritual good depends not on one’s acquisition of vast scriptural knowl¬ 
edge, but on putting into practice the principles that one’s understanding 
and intellect find wholesome. Even dull persons have crossed the ocean 
of transmigratory cycle, putting into practice the teaching that one should 
abandon immoral and unjust conduct as also attachment and aversion. 
Though they are dull in intellect, they are naturally inclined to what is 
spiritually true and wholesome. On the other hand, great pundits, schol¬ 
ars and philosophers lack this inclination and understanding; as a result 
of it, they remain submerged in the ocean of transmigratory existence. 

No doubt that many display their cleverness in saying, ‘Not that what¬ 
ever is mine is true; but whatever is true is mine’. But in practice, they 
are too much attached to their own views, parties or sects and do not halt 
even for a while to reflect as to what truth is, wherein it lies, etc.; they 
are guided by the strong prejudice that their own views are right and 
those of others are wrong. As a result, they denigrate others calling them 
atheists, infidels, irreligious, upholders of wrong views, etc. They lack 
power of discretion and judgement. 

It is natural that we put faith in those persons whom we regard as 
authority. But faith should not be blind. Faith, though placed in right 
authority, is not enlightened and unshakable, if it is not based on the 
foundation of reason and discretion. When it is backed by reason and 
discretion, it becomes right and spiritually beneficial. 

It is easy to utter statements like ‘one should accept him as authority 
whose statements stand to reason’ (yuktimad vacanam yasya tasya kdryah 
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parigrahah —Acarya Haribhadra). But when somebody calls our view irra¬ 
tional, then we become furious with him, do not pause to reflect on our 
views impartially and calmly, and hesitate to accept the rational views of 
others or other traditions. If this is our mental state, then how can we 
claim that we follow and respect the above quoted liberal and noble 
dictum of Acarya Haribhadra? 

Acarya Haribhadra was a learned brahmana. He was a great erudite 
scholar of the systems of Indian philosophy. He accepted the Jaina religion 
and became an illustrious Jaina monk who greatly promoted and 
propagated the noble principles of the Jaina religion and philosophy. In 
his Lokatattvanirnaya (38) he rightly and openly declares “I have no 
partiality for Lord Mahavira (though I am his follower), nor have I any 
hatred for the great sages Kapila, etc., (who propounded other religious 
sects or systems). I should accept him as an authority whose statements 
are rational. 1 I do not advise you to accept a particular statement simply 
because it is from the mouth of Mahavira, nor do I advise you to reject 
it simply because it is from the mouth of the great sages like Kapila, etc. 
Forget as to who has uttered it. But reflect on it, test it on the touchstone 
of reason. Then if you find it right and cogent, accept it without any 
hesitation and without paying any heed to the fact of its authorship.” Man 
should not accept a view or a doctrine on authority. He should neither 
accept nor reject it on the basis of the consideration as to its author. He 
should test and verify it by reason. This is the reason why our acaryas 
appeal to us not to accept their statements on authority; they ask us to 
examine them, and to accept them if they are found true and to reject 
them if they are found false. 

The purport of Acarya Haribhadra’s statement is as follows: We should 
abandon partiality and prejudice. We should not be obstinate. We should 
not go on saying that whatever is mine is good and true. We should 
cultivate neutral or impartial intellect and accept whatever is found whole¬ 
some and true. In order to exterminate dogmatism from our mind, we 
should cultivate broad-mindedness, liberality and nobility. As a result, our 
heart becomes soft, equanimous, impartial and devoted to truth alone; 
narrow-mindedness, sectarianism, communalism and obstinacy find no 
place in it. 


1. paksapato na me Vire na dvesah Kapiladisu / 

yuktimad vacanam yasya tasya kdryah parigrahah // 
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At this juncture, it is useful to note that for all-round development of 
man, balancing of head (reason, intellect) and heart (faith) is necessary 
and essential. They are complementary to each other. Intellect shows us 
the path of purification and goodness, and faith inspires us to walk on 
that path. Futile indeed is intellect without faith. Even so is faith futile 
without intellect. Without faith intellect is inactive; and without intellect 
faith is blind, and mistakes the wrong path for the right one and vice versa. 
A chariot of life moves on the two wheels of faith and intellect. For 
human progress their mutual cooperation is extremely necessary. 

Man can progress on the path of purification by supplementing faith 
to knowledge to remedy the deficiency of the latter. As the field of ex¬ 
perience expands more and more, the field of faith becomes narrower 
and narrower; of course, the intensity of faith increases. And when the 
experiential knowledge attains its perfection, faith loses its independent 
identity and gets merged in the experiential knowledge. 

If there is any scope for doubt regarding the existence of anything or 
regarding the cause-effect relation between any two things or events, then 
there arises the question as to whether or not we should have faith in 
the existence of that thing or in the cause-effect relation between those 
two things or events. But when there is the experiential knowledge of 
those matters experimentally and directly, then there arises no question 
at all of having faith in them. 

Feeling of non-attachment (Vairagya) 

Worldly existence ( samsdra ) is not a house made up of bricks and chunam; 
nor is it father, mother, brother or friend; nor is it gardens, orchards or 
fields; nor is it wealth; nor is it industry or business; it is not constituted 
of any one or all of them. So renunciation of them is not to be under¬ 
stood as the true renunciation of worldly existence. The true worldly 
existence is there in the mind of man. Man with such mind—be he in 
the city or in the jungle—is in the worldly existence. Desire for worldly 
pleasures (which is due to moha, i.e., ignorance, delusion, nescience; or 
due to attachment and aversion) is worldly existence. So long as man is 
under its sway, he remains caught up in the transmigratory cycle—be he 
in the state of a layman or a monk. He car renounce the gross objects 
and run away from them; but how can he run away from his own mind 
fraught with desires? He remains entangled in the worldly existence as 
long as his mind is afflicted with desires. Real play of worldly existence 
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is enacted in the inner heart of man. What we see outward is but mere 
gross manifestations of the inner states. 

Attachment is the repository of defects like immorality, injustice and 
selfishness. So non-attachment ( vairagya ) attained owing to the removal 
of attachment makes man noble, truthful, discreet and affectionate. A 
pure state is developed to the extent attachment is reduced. And man 
becomes self-sacrificing, benevolent, indifferent to worldly pleasures, 
charitable, and develops the feeling of universal brotherhood to the extent 
this pure state is developed. Charity, self-sacrifice, generosity and renun¬ 
ciation constitute his nature in which he constantly revels. 

Non-attachment literally and meaningfully means the extermination 
and extinction of attachment. It is achieved by very hard and sincere 
efforts. It equally depends on firm, dispassionate (pure) and brilliant 
attitude, outlook or faith. Non-attachment gets spoiled like milk as soon 
as pure faith is shaken or dispassionate outlook or attitude becomes 
perverse. Even though a person resides in a house, takes food and drink, 
and lives among the people, non-attachment ingrained in him remains 
unimpaired, if it is based on discretionary and discriminative attitude, 
outlook or faith. On the other hand, even though a person lives in woods 
and moves as a recluse and thus outwardly seems to be possessed of high 
renunciation, he is not free from attachment if he is overcome by delu¬ 
sion and crushed under the pressure of inordinate desires. 1 

To be caught up in and bound by attachment, and as a result to cling 
to a thing or place or to get stuck up in them on account of infatuation 
and ignorance instead of advancing on the path of spiritual development 
according to the great law of Nature is the state quite opposite to the state 
of non-attachment. Non-attachment consists in rising above attachment 
after having removed infatuation and ignorance. To make the atmos¬ 
phere of the world poisonous or nectareous is in the hands of man; it 
depends on his attitude or outlook. Poison is in his mind. So he expe¬ 
riences and spreads poison all around him. Pure and blissful mind ex¬ 
periences and diffuses nectar everywhere. Bliss and joy are abundant at 
every step on the path of spiritual good. Rising to the higher and higher 
stages of spiritual development the soul continuously experiences bliss 
and joy and at last attains Ultimate Release. 


1. vane’pi dosah prabhavanti raginam grkesu pahcendriyanigrakas lapah / 
akutsile vartmani yah. pravartale nivrttaragasya grham tapovanam // 
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It is wretchedness to get bound by attachment for the sake of joy and 
happiness. But one who is the master of joy and happiness enjoys them 
without any impediment and obstruction. And one who is fond of that 
joy or bliss experienceable only on the path of spiritual progress and 
belonging to the type higher than that of physical joy or happiness is the 
true man, true hero; he soars very high beyond earthly world, remains 
eternally engrossed in the pure matchless bliss or joy and becomes a 
guiding spiritual light to the worldly men. 

Above exposition shows that non-attachment or its teaching does not 
make man lazy, idle or inactive. Nor does it instruct him to be inactive. 
On the contrary, it teaches him lessons of non-violence and truthfulness. 
Through such education or instruction it makes him honest, truthful, 
benevolent, generous, charitable and imbued with the spirit of service 
and self-sacrifice. Mere lip-service is not enough. Even ascetics and saints 
are always eager to enjoy the pleasures of helping and serving others 
through their actual bodily activities. When man develops the right, whole¬ 
some attitude or outlook, he understands that all beings are one 1 , that 
is, uniform in nature. When this divine understanding dawns upon him, 
he becomes elated on seeing others happy and his heart melts with the 
feeling of compassion on seeing the sufferings of others. Thus he expe¬ 
riences his identity with all beings. When this experience of identity reaches 
its climax, then the soul attains the acme of spiritual development, its true 
original nature manifests itself in its perfection, and it becomes a supreme 
soul absolutely pure and pristine. 

Liberation (Mukti) 

So long as the transmigratory soul (that is, the soul covered with and 
obscured by karmic veils) is in the state of worldly existence (that is, in 
the state of karmic coveration and obscuration), it is not alone but always 
conjoined with body, sense-organs, mind, intellect and their associates. 
Hence, it is clear that development of the soul or its life depends on the 
development of these parts. Health of life consists in their.health. If they 
are defective, then life is also defective and consequently the state is 
miserable. So it is of prime importance for us to remove all the defects 
pertaining to them. In other words, we should be free from bad habits, 


1. ege dya /— Thanamgasutta, Sutra 2 
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vicious tendencies, evil thoughts, diseases, weakness, cowardice, idleness, 
hard-heartedness, perverse feelings, sensuality, miserliness, pride, greed, 
inclination to temptations, hypocrisy, suspiciousness, superstitiousness, 
crookedness, slavishness, etc. This is the first necessary qualification re¬ 
quired of one who embarks upon the spiritual discipline for liberation. 
Vigorous and sincere efforts to free body, heart, mind, intellect and sense- 
organs from their respective defects are really efforts for the attainment 
of liberation. Such efforts are absolutely necessary for one desirous of 
liberation. One can remove defects of body, mind, etc. with the instru¬ 
mentality of true knowledge, education or training. Or, it is only that 
knowledge, education or training which is useful in attaining freedom 
from the defects is the right knowledge, right education or right training. 
The ancient maxim ‘sa vidya yd vimuktaye' rightly declares that the true 
learning is that which frees man from bondages, that is, from economic, 
social, political and intellectual slavery, and makes him strong, energetic, 
discreet, dynamic, benevolent charitable, kind and virtuous. This free¬ 
dom is closely related with the ultimate spiritual freedom, that is, libera¬ 
tion. The education or training which does not help man to improve his 
thoughts, does not teach him how to control his mind and sense-organs, 
does not generate in him qualities of fearlessness and self-reliance, does 
not show him the right way of earning livelihood, and does not awaken 
and keep burning the feeling of freedom is not true, wholesome and 
capable of achieving the right objective, however much it may sharpen 
our intellect, intensify and broaden our knowledge of language, and 
impart us varied informations. That education or training which brings 
the material (external) and spiritual (internal) freedom is the best and 
true education or training. 

The path of spiritual good or liberation is neither absolute inactivity 
nor absolute activity. At right time, inactivity is automatically attained. 
Mutual amiable cooperation of activity and inactivity is real life. Inactivity 
is necessary to enliven and vitalise activity. A traveller takes rest in order 
to gather strength to walk further. After having taken rest, he again starts 
his journey. Similarly, remaining inactive for some time at regular inter¬ 
vals one can make one’s activity energetic, lively and brilliant. If we want 
to construct a high-rise building, then we are required to excavate deep 
foundation. Similarly, to prepare ourselves for activity, we have to accept 
inactivity for some time. In a way inactivity fosters activity. Thus activity 
properly nourished by inactivity is a source of sweet, wholesome, eternal 
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bliss. Inactivity (purposeless inactivity) can never be such a source, how¬ 
ever lofty be the conception or ideal on which it is based. Activity should 
not be impelled by passions and attachment. It should be impelled by 
universal compassion and friendliness. Such pure activity is the cause of 
liberation. 

As stated earlier, the meaning of ahimsd (non-violence) is not only 
negative but positive also. Ahimsd (non-violence) means not only 
refrainment from violence but also compassion, affection, benevolence, 
and virtuous conduct. Like two sides of the same coin, refrainment and 
positive activity are also two aspects of good conduct or religion. Good 
conduct or religion consists in refrainment from evil activities as also in 
engagement in good activities. Thus religion is of the nature of both 
activity (engagement in good activity) and inactivity (refrainment from 
bad activity). 

We should know that there are two aspects of good conduct, viz., removal 
of defects and cultivation of good qualities. The second aspect is impos¬ 
sible in the absence of the first. And the first aspect becomes aimless 
without the second one. Both these aspects are inseparably associated 
with one another. We should not neglect either of them. 

Refrainment and positive activity—these are two aspects of good con¬ 
duct or religion. When both these aspects are present there, then alone 
is good conduct or religion complete. To be engaged in a virtuous activity 
means a prior refrainment from evil activities that are its opposite. Simi¬ 
larly, refrainment from an evil activity means engagement in virtuous 
activities that are its opposite. Engagement in virtuous activities implies 
refrainment from evil activities, and vice versa. 

Thus in the cooperation of refrainment and positive activity lies the 
attainment of prosperity and spiritual welfare. 
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CHAPTER 4 


KARMA PHILOSOPHY 


(LAW OF MORAL CAUSATION) 

0 ) 

Each individual is responsible for his or her own actions. But the whole 
society is responsible for its ‘joint, corporate or collective actions’. So the 
entire society—all its members and all future generations—has to expe¬ 
rience the fruits of the joint actions which the society as a whole might 
have performed. We, the people of India, had to experience hardships 
and humiliations of dependence and slavery to which India was subjected 
owing to internal dissension and mutual fighting in which our fore-fa¬ 
thers indulged. And even after the attainment of political freedom India 
is still steeped in the traitorous activities of smuggling, black-marketing, 
corruption, bribery, etc. As a result, the innocent common people of 
India suffer hardships and harassments under the crushing pressure of 
poverty and privation. 

‘As man sows, so does he reap.’ Our actions are the cause that produce 
proper effects at proper times. This is the eternal and universal law of 
karma. Man should make good use of his knowledge of this law at the 
time of undertaking any activity. If he bears in mind this law that good 
actions generate good fruits and bad actions generate bad fruits, he will 
shiver and hesitate to perform bad actions and feel elated to perform 
good actions. It is of no use to lament and indulge in evil contemplations 
while experiencing bad fruits of one’s own past evil actions. It is like 
shedding tears over split milk. If at the time of experiencing bitter or 
unpleasant fruits of one’s past evil actions, one repents for what one did 
in the past, learns a good lesson and resolves not to indulge in such 
actions in future, then one will surely be benefited. 

We can consider ourselves to be really convinced of the truth of the 
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law of karma, only when we are convinced of the misery-causing dreadful 
nature of our evil actions, just as we are convinced of the misery-causing 
dreadful nature of poison, cobras, etc. We cannot deny this. This is the 
truth. 

To say that the law of karma is right or true and at the same time to 
intentionally disregard it in practice mean that we have really no faith 
in the law or that we prefer immediate material gain to the prevention 
of the future bitter results or consequences. At times, under certain cir¬ 
cumstances, we are constrained to disregard the law of karma and forced 
to do evil actions against our will. On such occasions too, we do bind 
karmas and as a result of it we have to experience their bitter fruits at 
the time of their fruition, but the duration of such karma s is short and 
the bitterness of their fruits is less intense. 

( 2 ) 

It is wise to experience the fruits of karmas with equanimity, when the 
karmas rise to give their fruits. Karmas do not generate new karmas, when 
their fruits are experienced with equanimity. If man enjoys the pleasant 
fruits with attachment and experiences the painful ones with evil contem¬ 
plations, then this way of experiencing the fruits of karmas causes the 
bondage of new karmas. Therefore, when the karmas rise to give their 
fruits, man should not be engrossed in or infatuated with the enjoyment 
of their pleasant fruits, that is, he should experience the pleasant fruits 
of karmas without attachment and with equanimity, and in his miserable 
state, he should experience the painful fruits of the risen karmas with 
courage, keeping the mind calm and unagitated; as a result of this, the 
risen karmas get dissociated from the soul in such a way that they could 
not cause the bondage of new karmas in their trail. 

On account of its karmas, the objects of sense-pleasures are presented 
to the soul. But it is left to the will of the concerned soul as to whether 
or not to be overpowered and subdued by them. Only those persons 
whose minds are not disturbed or agitated even in the presence of the 
causes of mental disturbances, (that is, in the presence of the objects of 
sense-pleasures), are really wise and steady. 1 The delicious food (of six 


1. inkarahetau sati vikriyanteyesam na celamsi la eva dliirnh / —Kumarammbhava by Kalidasa, 
I Canto, the last but one verse, second halt. 
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flavours 1 ) does not enter man’s mouth per force and come in contact 
with his tongue; attractive tunes do not enter his ears per force to infatu¬ 
ate him. Similarly, the objects of senses do not forcibly yoke him to the 
enjoyment of sense-pleasures against his will. Though it is a fact that 
objects of senses do not forcibly cling to man, it is also a fact that their 
gross experience is inevitable so long as he is living. His life is impossible 
without their gross experience. But the point to be ever remembered is 
that in this gross experience, it all depends entirely on his will as to 
whether or not to give way to the rise of passion for sense-pleasures, to 
indulge in their irjordinate enjoyment and to be infatuated with them. 
The only means for keeping one’s mind calm and composed even in the 
midst of sense-objects presented to one by the fruition of one s karmas 
is the extermination of the longing for sense-pleasures by means of the 
fire of knowledge. 

The objects of sense-pleasures are present before a man; even then if 
he remains firm, steady and calm on the strength of his internal spiritual 
power and does not move from his seat, will those objects move towards 
him and embrace him? This means that he can refrain from joining the 
enjoyment of sense-pleasures and remain aloof from the objects of sense- 
pleasures by his strong will. But if he loses patience, courage and self- 
confidence, he will surely slip into the deep valley of degeneration. It is, 
therefore, more proper and meaningful to blame one’s own spiritual 
weakness than to put a blame on one’s karma. 

Although a wise man may eat sweets, etc., drink fruit-juices, etc., he 
would not bind harmful karmas (i.e., inauspicious karmas), because he is 
ever vigilant, not overpowered or agitated by them and experiences them 
without any attachment. This is illustrated by the lives of the learned wise 
men of the past and the present. One has nothing to fear if one utilises 
the objects of senses with equanimity, sense of justice and that of pro¬ 
priety. 


1. In the first chapter of this work, while treating of pudgala (matter), five (basic) 
flavours are enumerated according to scriptures. They are: bitter ( kadavo ), pungent 
{ likko) , astringent ( tiiro ), sour ( khdto ) and sweet (mitho). Then what about saltish 
flavour ( lavana rasa )? In answer to this question, Gunaratnasuri writes in his com¬ 
mentary on Acarya Haribhadrasuri's Saddarsanasamuccaya as follows: lavano 
madhurantargata ity eke / sanisargaja ity apare /That is, some include it in sweet flavour, 
while others regard it as a mixture of two particular basic flavours. 
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(3) 

Each and every member of the society should be free to strive for the 
attainment of the material, mental and spiritual good. But at the same 
time, he should accept the restrictions imposed by the rules of social 
ethics and justice. The observance of those social customs and conven¬ 
tions that are in consonance with and conducive to justice and morality 
is necessary for the stability and order of the society. There are other 
customs which are positively harmful to the society; they are the product 
of ignorance; they are destitute of discretion; they might have been rel¬ 
evant in the days of their origination, but are now irrelevant and perni¬ 
cious; their removal surely causes increase in the happiness of the mem¬ 
bers of the society or causes decrease in their misery. If the society sticks 
to such harmful customs out of ignorance or obstinacy, its members will 
have to suffer miseries. To tell the sufferers that their miseries are not 
due to bad customs but due to their past karma and they should, there¬ 
fore, bear them meekly is like giving opium to a person to deprive him 
of his consciousness. Here the fault lies directly and perceptibly with 
harmful customs or superstitions. Miseries found as resulting from harm¬ 
ful customs are no doubt due to them, just as pain seen or experienced 
as resulting from piercing of the heel by a thorn is no doubt due to the 
thorn. And it is those who spread and nourish harmful customs that 
should be held responsible for the miseries. Those who suffer miseries 
ought to oppose the harmful customs with properly organised agitation 
and thereby should eradicate the miserable and degenerating environment 
of harmful customs and superstitions. This will certainly destroy the 
dreadful power of the weapon of harmful customs and superstitions—the 
weapon wielded by the past karma. What applies to harmful customs and 
superstitions applies also to capitalism that exploits the poor and to 
imperialism that makes weak nations slave and sucks their blood. 

(4) 

Behind any event taking place in the life of a mundane soul, there is 
certainly the force of its past karma. Thus, when a physical (natural), 
bodily or financial calamity befalls a person, that force is indubitably 
working behind it. In spite of this fact, if a person intentionally invites 
the calamity, he cannot escape from the crime of inviting it. The worldly 
laws may or may not punish him for this crime, but the Law of Nature 
{karma) will certainly punish him. 
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When a man is murdered or robbed of, his past karma is one of the 
causal conditions of his murder or his being looted. But a person who 
has committed a murder or an act of robbery is no doubt guilty of that 
crime and will be punished by the Law of Nature {karma) just as he is 
justly punished by the worldly rule of justice. The murderer or robber 
cannot argue in his defence that it is the destiny of the man, which is 
the cause of his murder or of his being looted. He cannot defend himself 
in this manner even according to the law of religion or philosophical 
jurisprudence. The murderer’s or robber’s presenting the destiny of the 
victim as the cause of the murder or robbery, though howsoever true or 
right in the ultimate analysis, is nothing but blatant rudeness or shame¬ 
lessness on the part of the murderer or robber. This rudeness or shame¬ 
lessness is of no help to him and he has to reap the fruits of his heinous 
acts without fail. 

At this juncture, let us note that all crimes are not equal. When we are 
the victims of the crimes that are ordinary or that cannot be properly 
countered or against which there is no effective remedy, then it is of no 
use to harbour rancour in the mind and to entertain vain revengefulness. 
It is no good to remember in vain the past cases of somebody’s doing 
bad to us and to again generate the poison of enmity or passions in our 
mind. So, on such occasions it is proper for us to use our faculty of 
discretion and to reflect on the force of karmic traces or on the inexo¬ 
rable law of karma. But it is never beneficial to us to entertain feeling of 
revengefulness or retaliation towards the culprit. It is really useful and 
beneficial to take recourse to the reflections such as referred to above 
in order to keep one’s mind calm and cool and to establish it firmly in 
equanimity. 

But if somebody attacks you and you counter his attack, nobody will 
say that you entertain enmity towards him. If you have lent your money 
and he is not returning it and you file a suit against him for getting your 
money back, then nobody will accuse you of revengefulness. If somebody 
forcibly takes away your things and you try to protect and retain them, 
then nobody will accuse you of returning evil. There is nothing wrong 
if one properly opposes, confronts or counteracts a rogue, a thief, a cheat, 
a liar or a rascal. According to the rule of religious law, it is rightful and 
fair. And even the science of moral causation ( Karmasastra) concedes the 
scope and role of proper human effort in hastening or weakening the 
fructification of karma. It righdy recognises and emphatically supports the 
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point that proper effort, industry or endeavour has important place in 
life. Effort is useful and necessary for regaining the lost things. Do we not 
take medicine to regain health when we are sick? Man always tries to 
attain happiness and its means, to ward off future miseries and their 
causes, and to remove the present miseries already befallen him. All 
worldly beings undertake such activities. None can say that proper counter¬ 
attacks undertaken with, a views to defending one’s own self and others, 
or to protecting the glory of justice, spring from the feelings of revenge¬ 
fulness, retaliation or enmity. Rama’s attack on Ravana was just and right¬ 
ful. If a robber robs you of your possessions and you, though inwardly 
burning with rage, meekly and impotently gaze at him, it is an act of 
cowardliness. Of course, it is necessary to weigh the situation before 
taking any step. One should not be rash. One should undertake only 
proper measures in accordance with one’s estimate of the situation. It is 
true that one’s measures should be commensurate with the situation. It 
is because in the world one who seeks to lose a lot in order to save a bit 
is a thoughtless person. 1 


(5) 

Destiny is incomprehensible. Man is, therefore, free just to make ef¬ 
forts. If we dig the ground, we shall get water, provided it is there. Simi¬ 
larly, if the good fortune is in store for man, it is manifested or brought 
about through efforts only. Human effort accompanied with pure light 
of right knowledge destroys man’s present miserable state and opens up 
the doors of happiness, as also strongly counters the future onslaughts 
of inauspicious karmas. That is to say, under the pretext of karma theory, 
man should not be lazy, depressed and downcast, but should become 
industrious and brave, taking into account the supreme importance of 
the spiritual power. If it is not possible for him to remove or allay suf¬ 
fering already befallen on him and hence he has no alternative but to 
experience it, then, instead of experiencing it with cowardliness and as 
a result binding new inauspicious karmas, he should experience it with 


1. alpasya hetor bahu hatum icehan vicdramitdhah pratibhdti loke / 

—Raghuvamsa by Kalidasa, II Canto, second half of verse 47 (with the change of last 
three letters). 
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praiseworthy equanimity and peace, which evinces true understanding 
and heroic spirit; and at that time karma theory gives him required 
strength to keep the mind cool, composed and unagitated. The karma 
theory points out that inevitable karma never allows man to escape from 
the consequences of his past actions; it compels him to experience its 
fruits completely. Even great men could not escape the consequences of 
their karmas. We must realise that sufferings and calamities do not befall 
us of their own accord; those that are sown, sprout up. So even while 
taking proper measures for their removal, one should experience bravely 
the portion thereof which one has to experience inevitably. If one expe¬ 
riences the sufferings in this manner, one does not bind new misery- 
causing karmas. but on the contrary allays the burden to that extent. If 
we keep the stream of life auspicious, that is, free of sins and evils, no 
new inauspicious karmas are bound to us and as a result the stream of 
life gradually becomes more and more blissful and more and more 
spiritually bright. The karma theory enunciates that the practice of 
immorality, injustice and treachery causes the bondage of inauspicious 
karmas, while the practice of virtues like truthfulness, self-control, service 
causes the bondage of auspicious karmas.' In this way, the law of karma 
obviously inspires man to become virtuous and righteous and thereby 
elevates the whole society. 


( 6 ) 

When man is afflicted with a disease, or incurs losses, or suffers any 
other calamity, he blames his karma. Now, if the situation or condition 
is the direct result of his past karma, then it would be proper to do so. 
But even in that case, he should make proper efforts to remove such 
calamity or misery. And if, in spite of his efforts, it is not removed, then 
without indulging in evil broodings he should experience it with courage; 


1. The actions performed in the previous birth give their fruits in the present birth, 
and even the actions performed in the present birth give their fruits in this very 
present birth. This is stated in the Bhagtmalisulra. l'he statement in point is as 
follows: 

paraloakada karnma ihaloe vrijjmhti, 
ikaloakada kamma ihaloe vrijjamti / 

And the Yogasvtra (!!. 12) too says the same thing. The aphorism is as follows: 
'klesumulah kannasayo dnladrstajanmavedaniyah /' 
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this becomes his duty. On such occasions, if he fails to put forth proper 
efforts to remove the calamity or suffering befallen on him, then in the 
absence of such efforts his lethargy or inactivity is responsible for what¬ 
ever misery or calamity he suffers. It is, therefore, not wise to remain idle 
and inactive and blame only one’s past karma for one’s miseries and 
calamities. When bodily, financial or any other calamity befalls us on 
account of our own actions performed in the present birth itself, we all 
conveniently blame our past karma in order to shirk from the responsi¬ 
bility. But in such cases it would be proper to blame our own known 
activities or behaviour on account of which we have been put into the 
miserable state; at the same time, we should resolve not to do such acts 
again in future and repent for what we did. To lose health and become 
weak by living careless and irregular life, by taking unwholesome and 
harmful food, by subjecting the body to prolonged hunger 1 , or by not 
supplying the required nutritive elements to the body through food; to 
invite poverty by losing money in habitual gambling or speculation; to 
become debtor by expending more money than one’s income affords, by 
indulging in worldly pleasures, or by submitting to harmful customs; to 
fail in examination by neglecting study and by indulging in sense-plea¬ 
sures; to put the life of a sick man in danger by not taking him to the 
expert doctor for treatment and instead by taking recourse to supersti¬ 
tions of evil spirits and of possession of men and women by them; and 
to put the blame for all this on the past karma is nothing but bankruptcy 
of human reason. One should blame one’s foolish and thoughtless 
behaviour or activities and should learn proper lesson from such behaviour 
or activities. 

The working of karma is well concealed and beyond the ken of our 
comprehension and understanding. So it is only human effort with dis¬ 
cretion and thought that is left in the hands of man. This effort is aimed 
at removing the calamity befallen on one’s own self or on others, or it 
is aimed at achieving individual or social upliftment and progress. But 
when man attains the desired fruit through his efforts, he should not be 
elated and puffed up. And when he does not attain the desired fruit in 


1. It is a different matter, if one cheerfully observes fast, a form of austerity, in order 
to achieve some noble goal or if one gives up food for a certain period of time 
according to the advice of an expert doctor in order to cure oneself of a severe 
disease. 
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spite of his efforts, he should not be disappointed and dejected. In 
making efforts, it is not that we transgress the law of karma but on the 
contrary respecting the law we desire to achieve progress and to remove 
calamity. Human effort does not contradict the law of karma. As a matter 
of fact, human effort goes well with the law of kanna. We do not violate 
the Law of Nature by planning to dig out channels for diverting rushing 
waters of the flood, which would otherwise inundate many villages, but 
on the contrary we make use of the Law of Nature by making efforts to 
save the villages. Similarly, we should also make use of the law of karma 
as far as possible by making efforts to remove calamity or to achieve 
upliftment. The fact that every effort bears its proper fruit is the foun¬ 
dation of the law of karma. 

When some helpless person is suffering from miseries or is unjustly 
tortured, we should not blame his past karma but should at once rush to 
his help; it is our duty. It is a sin to leave the miserable person to his 
destiny or karma and not to attempt to relieve him of the misery. Both 
the science of Religion and the science of karma advise us to make 
sincere efforts to dissipate and destroy the influence of kanna and not in 
the least to sit idle, blaming our karma. From the moment of man’s 
descent in embryo to that of the end of his life, he depends on others, 
he seeks and receives cooperation and help from others. Thus entire 
humanity is like one family, and its happiness and peace, upliftment and 
progress depend on mutual cooperation and affection and amicable liv¬ 
ing. It is a crime in the regime of spirituality to be selfish, to remain always 
clung to one’s possessions with strong attachment, to neglect other’s 
interests thinking constantly of one’s own, and to be hard-hearted. 

Doctrine of rebirth or that of karma is not the doctrine nourishing and 
encouraging inactivity or idleness. On the contrary, it is the doctrine that 
inspires man to make proper efforts and to undertake good works leading 
to progress. So it is a very useful doctrine conducive to all progress. It 
advises man to put forth proper efforts to destroy veils of karmas, to 
advance on the path of liberation and ultimately to attain liberation. It 
is the function of the doctrine of karma to connect the present birth with 
the past and the future births in the cause-effect chain. If the future birth 
is not good, then it is in the hands of man to make efforts to improve 
it as also to effect changes in inauspicious karmas and in their fruition. 
This is what the doctrine of karma teaches. So the doctrine of karma is 
not in any sense the doctrine of fatalism. 
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We should bear in mind that by its own activities the soul binds karmas 
and can also dissociate the bound karmas, from it by its own activities. All 
karmas are not unalterable. Many of them are such as can be altered by 
proper spiritual efforts. The karma philosophy goes to the extent of 
declaring that even the unalterable ( nikacita ) karmas can be altered and 
even destroyed 1 , but it can be done only by highly pure and intense 
spiritual discipline. What is meant is that we should not become inactive 
and lazy depending on karma. It is neither proper nor good for us. Of 
course, when the continuous efforts do not bring us success or when one 
does not find the proper ground for putting forth such efforts, then in 
such a situation one should consider the concerned karma to be of the 
unalterable {nikacita) type, should keep the mind cool and placid, and 
should patiently endure the favourable and unfavourable circumstances. 
If, without thinking as to what would be the influence of one’s act on 
one’s body, on one’s mind or on others, that is, without paying any heed 
to the well established or possible cause-effect relationship, one performs 
an act following others blindly, or impelled by blind faith, ignorance, 
greed or temptation, then the act will not produce the desired effect. And 
in that case, one should blame one’s own ignorance, thoughtlessness and 
miserliness for the failure of one’s efforts. Power of discretion is that 
aspect of intellect which enables us to visualise the possible and impos¬ 
sible, the good and bad consequences of a particular act. We should use 
our power of discretion and should do nothing without first giving thought 
to cause-effect relationship. In the absence of the utilisation of this fac¬ 
ulty, blind faith, blind following and imitation, ignorance, greed and 
temptation thrive. In spite of his knowledge that greed, etc., are defects, 
man yields to them and under their sway he performs wrong and evil 
activities, and as a result falls a victim to their evil consequences. 


1. Upadhyaya Yasovijayaji shows as to how one can destroy even the unalterable ( nikacita) 
karmas in the following verse of his 27th Dvdtrimiiku: 
nikdeitanam apt yah karmandm tapasd ksayah / 
so'bhipretyoltamam yogam apurvakaranodayam // 24// 

The nikddta (tarmtis can be destroyed by lapa.% (austerity). But by tapas is here meant 
not externa! austerities or any such austerities, but only those highly spiritual and 
yogic practices that characterise the far advanced stage of spiritual development. 
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( 7 ) 

People say that by undertaking activities like donation, worship, service, 
etc., man earns merit {punya) or binds auspicious karmas and by torturing 
others or by doing something to them against their will he accumulates 
demerit {papa) or binds inauspicious karmas. But this external activity is 
not the main factor determinant of merit and demerit, or of auspicious 
karma and inauspicious karma. It is so because in spite of even causing pain 
to others or doing something to them against their will, man can earn 
merit, and in spite of performing activities of donation, worship, service, 
etc., he earns demerit. When a benevolent and kind surgeon performs 
surgical operation on the patient, the latter no doubt suffers pain. Simi¬ 
larly, when well-wisher parents try to send their playful and immature son 
to school against his will, the latter cries and feels unhappy. But merely 
on that account no one regards the surgeon as the doer of improper or 
vicious activity, nor does anybody blame the parents for causing pain to 
their son. On the contrary, when somebody performs activities of dona¬ 
tion, service, worship, etc., in ordei to cheat the simple people or in order 
to achieve some trifling selfish end, he binds inauspicious karmas instead 
of auspicious karmas. So the real test of one’s earning merit or demerit 
(that is, binding auspicious karmas or inauspicious karmas) is not the 
visible bodily or vocal activity (overt behaviour), but the performer’s 
intention behind that activity. Whatever is done with good intention is 
the cause of the bondage of auspicious karma {punya). And whatever is 
done with bad intentions is the cause of the bondage of inauspicious 
karma {papa). All accept this test of auspicious karma and inauspicious 
karma. It is because all accept the rule that the kind of gain is determined 
by the kind of feeling or intention. In other words, as is the feeling or 
desire or intention, so is the gain. 1 But it is also possible that the activity 
of a thoughtless person, though performed with good intention, is idiotic, 
evil and hence the cause of the bondage of inauspicious karma. There¬ 
fore, even in the case of activity performed with good intention, one 
should be vigilant and discreet. Dharma (religion or good conduct) con¬ 
sists in vigilance and carefulness. And it is said that viveka (power of 
discretion) is the tenth treasure. If one lacks it, it is possible that one will 
cause harm or loss instead of benefit or gain. 


1. yadrsi bhdvana yasya, siddhir bhavati tadrsi / 
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( 8 ) 

Ordinary people believe that if one renounces all activities, then one 
remains untouched by punya (auspicious karmas ) or papa (inauspicious 
karmas). They think that auspicious (wholesome) activities cause the 
bondage of auspicious karmas which are likened to a golden chain, and 
inauspicious (unwholesome) activities cause the bondage of inauspicious 
karmas which are likened to an iron chain. That is, whatever be the type 
of activity—auspicious or inauspicious—it certainly causes bondages. And 
the soul can attain liberation only by effecting release from the chain of 
karmic bondage and not in any other manner. With such thought or 
philosophy, they renounce all activities except those absolutely necessary 
for obtaining the necessaries, become inactive and sit idle waiting for the 
liberation. Idle living opens up the doors for the entry of Satan. Idle mind 
is Devil’s workshop. As a matter of fact, every man is always engaged in 
some sort of activity. He cannot live without activity. Some time he appears 
to be outwardly inactive, but his mind is surely active even at that time. 
It is the nature of unsteady mind. So, outward display of renunciation of 
all activity is nothing but mere hypocrisy. 

One should ever give up all evil activities; there is no question about 
it. But when can one give up all evil activities? One can give up all evil 
activities, when one employs one’s mind fully in good activities. A thorn 
stuck deep into the heel is extracted with the instrumentality of a needle. 
Similarly, to make oneself free from evil activities one should use the 
good activities as an instrument. It is necessary. We throw away a thorn 
after we have extracted it, but we keep the needle with us for future use. 
Similarly, we should not renounce good activities so long as our tendency 
to do evil activity is not totally exterminated. 

To be free from the bondage of auspicious activities, what is needed 
is the transformation of auspicious intention into pure intention, and not 
the renunciation of auspicious activities. Of course, this is a very difficult 
spiritual process. But the means to attain the difficult liberation can never 
be easy. 

The crux of the above discussion is that we cannot renounce activity 
on our own. But when it gets useless and unnecessary, it stops by itself 
naturally. Man should renounce the evil acuvities alone and remain 
engrossed in good and wholesome activities, so long as the state of life 
is naturally prone to activity. Untimely renunciation of activity means the 
deviation from the natural and right path of duty. It is not conducive to 
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spiritual development, it is rather a mockery of life; it is ridiculous. 

Transition from one type of activity to another type of activity serves 
also one’s need of inactivity (nivrtti). In this way, the uninterrupted flow 
of activities can keep one’s life cheerful and happy. 

Of course, the field of activity is different for different individuals 
according to their different capacities. It is needless to say that to make 
the activity brilliant and vigorous, it is quite necessary to take proper rest 
and to have peace at regular intervals. 

The question as to how far the activity is concerned with the bondage 
of karma has been discussed in Chapter III (pages 104-7). 

In Chapter III under Liberation, we have treated of the problem of 
activity-inactivity ( pravrtti-nivrtti ). 


( 9 ) 

Generally the term ‘karma has two meanings—one is ‘any activity’ and 
the other is ‘fine material particles that get attracted towards and stick 
to the soul on account of its activity’. ‘That which is being done is karma 
is the etymology of the term karma. Both these meanings are appropriate 
in the context. The whole universe is packed with the fine karmic ma¬ 
terial particles. But when they get attracted towards the soul and stick to 
it and bind it through its activity, then only they are designated by the 
term ‘karma'. Thus the material particles bound with the soul (i.e., trans¬ 
formed into karma) are called karma. The karmic material particles bound 
with the soul are called 'dravya-karma’ (physical karma), while internal 
mental states of attachment, aversion, etc., are called ‘bhava-karma’ (mental 
karma). In other words, the Jainas distinguish between the material karma 
called dravya-karma and its spiritual counterpart called bhava-karma. The 
soul (in its impure or perverse states) is the doer of bhava-karma as also 
of dravya-karma. Bhava-karma causes dravya-karma, and dravya-karma causes 
bhava-karma. They are mutually related as cause and effect, each of the 
other, just as a seed and a sprout are. 1 


1. in the non-Jaina systems of Indian philosophy, the following terms are employed for 
karma: may a, avidya, pmktii, apurva, vasana, asaya, dharmadharma, adrsUi, samskara, 
daiva, bhdgya, etc. In the Vedanta philosophy, we come across the three terms, viz., 
mayd, avidya. prakiii . The term 'apurva’ is found in the Mimamsd philosophy. The 
term 'vasana' is current in the Buddhist philosophy. (Even Yoga philosophy employs 
it.) The term ‘asaya’ is generally used in the Samkhya and Yoga philosophy. The 
Nydya and the Vaisesika systems employ the terms ‘dharmadharma’, 'adrsta' and 


Jain Education Intern; 


ir Private & Personal Use Only 


w.jainelibrai 



280 


Jaina Philosophy and Religion 


( 10 ) 

The karmic material particles are first attracted to the soul and then 
bound with it. The function of attracting them to a soul is performed by 
the activity (the activity of mind, speech and body). So the activity is called 
asrava (influx), rather cause of the influx. And the function of binding 
the karmic material particles with the soul is performed by mithyatva 
(unwholesome inclination or faith or conviction), avirati (non-restraint), 
pramada (lethargy) and kasdya (passion). So they are called the causes- 
of-bondage. Even activity is there with these four, viz., mithyatva, etc., to 
act as a cause of bondage. This is the reason why the Tattvdrthasutra 
VIII. 1 declares all these five as the causes of bondage. But in the 
Tattvdrthasutra VI. I yoga (activity) alone is called asrava, the remaining 
four, viz., mithyatva, etc., are not called asrava (influx), rather causes-of- 
asrava. 

From this we can understand that yoga (activity) is the cause of both 
the influx and the bondage. Similarly, mithyatva, etc., which are the causes 
of bondage can also be regarded as asrava (influx), rather causes of 
asrava (influx). This can be explained as follows. 

In scriptures, the separate causes of influxes of eight basic karma-types 
and their sub-divisions are mentioned. Therein the different tendencies 
and mental dispositions of the form of defects like mithyatva, avirati, 
pramada and kasdya are mentioned as the causes of influxes of those 
different karmas. As the activity (yoga) causes the influx when it is vitiated 
by mithyatva etc., the latter can also be regarded as causes of influx. 

The above observation shows that activity is known as asrava (influx), 
rather asravahetu (cause of influx). And as the scriptures include it in 
the list of the causes of bondage, it is also a cause of bondage. Again, 
as mithyatva, etc., are attached to yoga (activity), the cause of influx, they 
too are the causes of influx. And they are surely the causes of bondage. 
In other words, activity is a cause of influx and a cause of bondage as well; 
and mithyatva, etc., which are causes of bondage are causes of influx as 
well. From this we can notice that the functions of attracting (influxing) 
and binding are done by almost this one ‘gang’ alone—the gang of the 


'samskara'. The terms ‘daiva , 'bhagya' ‘ punya-papa’ are such as are generally used 
in all the systems and religious sects and by the masses. All the systems that accept 
soul and rebirth accept also karma. And rebirth is the result of karma. 
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five. In this way, the identity of influx and bondage is shown to us. 5 

Now let us see as to what type of activity causes the bondage of a 
particular karma. 

Insulting the learned, harassing him, being ungrateful to him, enter¬ 
taining hatred towards him, neglecting and disrespecting the means of 
knowledge, obstructing others in their endeavour to acquire knowledge, 
refusing to impart knowledge or means of knowledge in spite of one’s 
having them on account of one’s mental impurities and defects, impart¬ 
ing unwholesome teaching, remaining idle—these are the causes of the 
bondage of knowledge-obscuring ( jhanavaramya ) karma. 

When the above-enumerated features pertain to darsana (vision or 
indeterminate cognition), to a possessor of darsana , or to a means of 
darsana, they cause the bondage of Aznano-obscuring ( darsanavaraniya) 
karma. 

Compassion, service, forgiveness, love, forbearance, donation, self-con¬ 
trol—these are the causes of the bondage of satavedaniya karma. Even 
childish austerity ( bdla-lapa , austerity not associated with genuine under- 


1. Study the following verse (FV. 78) from Acarya Hemacandra’s Yogasastra: 
kasdyd visayd yogah pramaddvirati tat ha/ 
mithyatvam drtaraudre aty asubham prali helavaix/ / 

Translation: kusdyah (passions), visayah (objects of sense-pleasure), yogah (activities), 
pramada (spiritual lethargy), avirati (non-restraint), mithyatvam (unwholesome incli¬ 
nation or conviction), artadhyana (painful concentration) and mudradhydna (cruel 
concentration) are the causes of the influx of inauspicious karmas. 

In the auto-commentary on this verse Acarya Hemacandra discusses the topic of 
asrava-bandha in the question-answer style. He raises a question—The kasdya, etc., are 
called the causes-of-bondage, then why are they enumerated in the bhdvand of dsrava? 
l^et me reproduce the original text discussing this question and its answer. It is as 
follows: 

"nanv ete bandham prati helutvenoklah, yad vdcakamukhybh. “mithyddarmndvirati-frramdda- 
kasaya-yogd bandhahetavah" Hi/ tat him dsiavabhdvanaydm bandhahetiinam etesdm 
abhidhanam? satyam, dsravabhavaneva bandhabhdvana pi na mahadbhir bhdvanatvmoktd, 
dsravabhdvanayaiva gatarthatvat/ dsravena by iipdtlah karmapudgald atmand 
sambadhyamand bandha ity abhidhiyate/ yad aha “sakasdyatvaj jivah karmano yogyan 
pudgaldn ddalte, sa bandhah" Hi/ tatas ca bandhasraveiyor bkedo na vivaksitah/ nanu 
karmnpudgalaih saha ksiraniranydyend"tmanak sambandho bandha ucyate, tat hatham dsrava 
eva bandhah?yuktam Hat, tathapy dsravmanupdttdnam karmapudgaldnam kalham bandhah 
sydt ? ity ato 'pi karmapudgaladdnahetav dsrave. bandhahetiinam abhidhanam adustnm/ nanu 
talhdpi bandhahetiinam pdlho nirarlhakah/ naivam, bandhasravayor ekatvenoklatvdd 
mravahetiinam evayam patha iti saw am avaddtam /" 
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standing and knowledge) causes the bondage of satavedaniya karma. 
Satavedaniya karma is that karma the result of which is the pleasant expe¬ 
rience or feeling. 

Pain, sorrow, heart-burning, crying, killing, bewailing, each caused to 
oneself, to someone else or both—these are the causes of the bondage 
of asatavedaniya karma. Asatavedaniya karma is that karma the result of 
which is the painful experience or feeling. 

Preaching and propagating unwholesome path, denigrating the whole¬ 
some one, ill-treating the saints and good persons, and adopting adverse 
attitude and behavior towards the means of spiritual welfare—these are 
the causes of the bondage of darsana-mohaniya karma (the karma which 
deludes our love for truth or our inclination towards truth). 

The acutely unwholesome mental state resulting from the manifesta¬ 
tion of passions causes the bondage of conduct-deluding ( cdritra-mohaniya) 
karma. 

Too much inclination for hurting, too much accumulation of posses¬ 
sions, killing of the five-sensed beings, cruel mental states—these are the 
causes of the bondage of narakayus-karma (infernal-lifespan-determining 
karma). 

Deceit is the cause of the bondage of tiryagayus-karma (animal-lifespan¬ 
determining karma). 

Minimum infliction of injury, minimum accumulation of possessions, 
softness and simplicity of nature—these are the causes of the bondage 
of manusyayus-karma (human-lifespan-determining karma). 

Self-control of moderate degree, self-control accompanied with attach¬ 
ment, childish austerity, refraining from evil acts out of compulsion— 
these are the causes of the bondage of devdyus-karma (celestial-lifespan¬ 
determining karma). 

Straightforwardness, softness, truthfulness, healing dissensions—these 
are the causes of the bondage of auspicious personality-determining karma 
( subha-nama-karma ). 

The opposite of the just-mentioned features—that is, crookedness, hard¬ 
heartedness, untruth fulness, creating and fostering dissensions, roguery, 
cunningness and treachery—these are the causes of the bondage of in¬ 
auspicious personality-determining karma {asubha-ndma-karma). 

Condemning oneself, praising others, turning a blind eye towards one’s 
own merits, displaying one’s own shortcomings, humility' and non-arro¬ 
gance—these are the causes of the bondage of the high-status-determin- 
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ing karma (ucca-gotra-karma). 

Condemning others, praising oneself, turning a blind eye towards even 
the existing merits of others, displaying even the non-existing merits in 
oneself, pride of family—these are the causes of the bondage of the low- 
status-determining karma (nica-gotra-karma). 

To cause obstruction to others engaged in the task of donation, recep¬ 
tion, enjoyment, etc., is the cause of the bondage of obstructive karma 
( antaraya-karma). 

This enumeration of the causes of the bondage of the different karma- 
types is not exhaustive, but only suggestive or indicatory. 

At this juncture, there arises the following question: In the case of each 
type of karma, a different set of causes-of-bondage has been mentioned. 
Hence the question arises: Causes-of-bondage like jealousy in respect of 
knowledge have been enumerated in connection with the Aama-type like 
knowledge-obscuring karma. Does such a cause-of-bondage binds down 
just one karma-type like knowledge-obscuring karma or is it able to bind 
down other Aanraa-types as well? If a cause-of-bondage enumerated in 
connection with one karma-type can bind down other Aarma-types as well, 
then it is futile to mention different causes-of-bondage for the different 
Aorwio-types; for now it turns out that a cause-of-bondage already appro¬ 
priate to one Aaraa-type is operative in connection with another karma- 
type as well. And if a cause-of-bondage enumerated in connection with 
one Aama-type binds down just this Aama-type and no other, then there 
ensues conflict with a particular scriptural rule. For there is a scriptural 
rule to the effect that generally speaking all the karma-types minus the 
ayus-karma —that is seven karma-types in all—are bound down simulta¬ 
neously. Following this rule one must admit that at the time when there 
is a bondage of the knowledge-obscuring karma, there is also a simulta¬ 
neous bondage of the six karma-types vedaniya, etc. Thus so far as cause- 
of-bondage is concerned there is available at one time just that which is 
appropriate to one particular Aarma-type; but on the other hand, there 
is bondage at this particular time also of the other karma-types not stand¬ 
ing in conflict with this particular one. That is to say, the alternative that 
a particular cause-of-bondage causes the bondage of just one particular 
karma-type stands cancelled by the scriptural rule in question. What, then, 
is the purpose behind enumerating separate causes-of-bondage for the 
separate Aama-types? 

The answer is as follows: The separate mention of causes-of-bondage 
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that we find here must be understood as referring to bondage in respect 
of flavour. The idea is that the scriptural rule to the effect that at the time 
of experiencing the cause-of-bondage appropriate to one karma-type there 
is also a bondage of the other karma-types should be understood as re¬ 
ferring to bondage in respect of karmic particles, and not to that in 
respect of flavour. So, the net conclusion is that the separate mention of 
cause-of-bondage refers not to the bondage in respect of karmic particles 
but to that in respect of flavour. So, on conceding that experiencing 
bondage in respect of karmic particles is simultaneously possible for a 
number of karma-types, there remains no difficulty about the just quoted 
scriptural rule. On the other hand, the different causes-of-bondage enu¬ 
merated in connection with the different karma- types are responsible only 
for the bondage-in-respect-of-flavour pertaining to those karma-types] so 
the separate mention of causes-of-bondage that we find here remains 
equally free from difficulty. 

When things are thus specified, the just quoted scriptural rule and the 
separate mention of causes-of-bondage that we find here remain equally 
free from difficulty. Even so, it has been further understood that when 
the separate mention of the causes-of-bondage is defended by suggesting 
that the mention refers to bondage-in-respect-of-flavour, then this de¬ 
fence too has in view just the equality of bondage. That is to say, at the 
time of experiencing a cause-of-bondage like jealousy-in-respect-of-knowl- 
edge, there is chiefly bondage-in-respect-of-flavour of a karma- type like 
knowledge-obscuring karma ; as for the other Aar?;ia-types that are simul¬ 
taneously bound down, there is bondage-in-respect-of-flavour in their case 
too, but it obtains in a subordinate measure. For, it is impossible to 
maintain that bondage-in-respect-of-flavour obtains for just one karma- 
type and not for the others that are simultaneously bound down. The 
reason is that whatever karma-types experience on account of yoga (activ¬ 
ity) bondage-in-respect-of-6arm#-particles, the same simultaneously expe¬ 
rience on account of passions ( kasaya) bondage-in-respect-of-flavour. Hence 
the separate mention of causes-of-bondage we find here can be defended 
by suggesting that it refers to bondage-in-respect-of-flavour and that ob¬ 
taining chiefly and primarily. 

Again, the separate mention of the causes of bondage of the auspicious 
and inauspicious sub-types of each karma-type clearly helps man under¬ 
stand as to which set of good activities leads to the bondage of a particular 
auspicious karma-type as also which set of evil activities leads to the bond- 
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age of a particular inauspicious karma- type. This urges him to undertake 
good activities and to refrain from evil activities. This is the obvious 
purpose behind the separate mention of the causes-of-bondage of differ¬ 
ent karma- types. 


( 11 ) 

(About Life-span) 

We have already mentioned four sub-divisions of the life-span-deter¬ 
mining karma, viz., human-life-span-determining karma , animal-life-span- 
determining karma, celestial-life-span-determining karma and infernal-life¬ 
span-determining karma. 

The clock which has been wound moves for a definite period of time 
and after that it automatically stops. And if it is obstructed by something 
during the period, it stops even before the end of that period. Similarly, 
soul’s association with a physical body in human, animal, celestial or 
infernal existence continues till the end of the fixed duration of time, 
provided it is not confronted with any obstruction. And the soul does not 
inhabit the physical body even for a moment more than the fixed dura¬ 
tion. But when this clock of the form of body stops even before the 
completion of the fixed duration on account of some obstructive causes 
like poison, fear, attack of weapon, unbearable pain, etc., the cessation 
or death occurring on account of these causes is known as ‘untimely 
death’. 

A long rope spread out takes long time to burn out, when it is set to 
fire at one end only and gradually burns. But the same rope, coiled and 
folded, burns to ashes at once, when it is set to fire. Similarly, if the 
material karmic particles of the life-span-determining karma are experi¬ 
enced gradually, then they are worked out at the end of the fixed du¬ 
ration; but, if they are experienced all together at once on account of 
the calamities like weapon, water (flood), poison, fire, etc., then they are 
worked out before the completion of the fixed duration and ‘untimely 
death’ occurs. When the quantum of karmic particles of a life-span of 
seventy years is experienced gradually, death occurs at the end of seventy 
years. But, instead of experiencing them gradually, if at the age of twenty- 
five years, some deadly accident takes place or some destructive attempt 
is made on one’s life, and as a result all the remaining karmic particles 
of forty five years are experienced together all at once in a moment or 
two, or in two or four hours, then death will take place at that very time. 
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If a person has one thousand rupees and he spends a rupee a day, then 
it will take one thousand days for him to spend all the one thousand 
rupees. But if he spends one thousand rupees or the remaining part of 
the capital in a day, then destitution or poverty befalls him at once. 

The life-quantum is of two types—viz., apavartaniya (i.e., one whose 
temporal duration is reducible) and anapavartaniya (i.e., one whose 
temporal duration is irreducible). Thus the apavartaniya life-quantum can 
possibly be enjoyed away even before that period is over which was its due 
period at the time when it was earned by way of karmic bondage, while 
anapavartaniya life-quantum cannot be thus enjoyed away. That is to say, 
apavartaniya life-quantum is that life-quantum whose period of enjoy¬ 
ment is less than the period that was due at the time of the concerned 
karmic bondage, while anapavartaniya life-quantum is that life-quantum 
whose period of enjoyment is equivalent to this latter period. 

Whether the life-quantum earned by way of karmic bondage will be 
earned in an apavartaniya or an anapavartaniya form is not something 
that happens automatically, but it depends on the intensity or mildness 
of the mental perturbation of the time concerned. Thus life-quantum for 
the immediately next birth is earned by way of a karmic bondage some 
time during this birth. And if at this time, the prevailing mental pertur¬ 
bation happens to be mild, the resulting bondage of life-quantum is 
loose—so that when an occasion is available, the period that was its due 
at the time of bondage can well be reduced. On the contrary, if at that 
time the prevailing mental perturbation happens to be intense, the re¬ 
sulting bondage of life-quantum is tight—so that even when an occasion 
is available, the period that was its due at the time of bondage is never 
reduced, nor is it possible to enjoy it away at one go. The life-quantum 
that was subject to tight bondage on account of the intensity of the then 
prevailing mental perturbation is not exhausted before its due period is 
over, however much one might employ weapon, poison, etc., against the 
person concerned, while on the other hand the life-quantum that was 
subject to loose bondage on account of the mildness of the then prevail- 
ing mental perturbation can well be enjoyed away even before its due 
period is over but as soon as one happens to employ weapon, etc., against 
the person concerned. It is this sudden enjoying away of life-quantum 
which is called apavartana —i.e., time-reduction—or akdla-mrtyu, that is, 
untimely death; on the other hand, the enjoyment of life-quantum for 
a period that was its fixed due is called anapavartana —that is, impo.ssi- 
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bility of time-reduction—or kdla-mrtyu —that is, timely death. The idea is 
that the beings possessed of the life-quantum open to time-reduction do 
happen to encounter some means or other like a weapon, etc., that hastens 
death—with the result that they meet an untimely death. On the other 
hand, the beings possessed of the life-quantum not open to time-reduc¬ 
tion never meet untimely death however powerful might be the means 
of hastening death that they might possibly encounter. 

Soul is an eternal, indestructible substance. In its pure state, it is beyond 
birth and death. But in its impure mundane state, it manifests itself in 
any of the life-species (yont) by assuming a physical body; this manifes¬ 
tation of soul through a physical body is called ‘birth’. Thus its every new 
association with a new body is its new birth. And its separation from a 
physical body is called ‘death’. 

As already stated, the fixed due duration of life can be reduced by 
untimely death. But the fixed due duration of life can never be increased 
even by one moment in any way by any attempt. Under the chief influ¬ 
ence of the deluding karma life-quantum of the immediately next birth 
is bound in the present birth. Therefore, the series of successive births 
and consequently the wandering in the transmigratory existence continue 
so long as the soul is under the influence of the deluding karma, 

( 12 ) 

In the Jaina philosophy 'karma' is not a mere trace or an impression 
of activity, but it is also a real thing, a real substance. As we have already 
said more than once, through the activity (of mind, speech and body) 
which is technically called 'yoga' the material karmic particles' are at¬ 
tracted to soul, touch it and through the force of passions (attachment 
and aversion, i.e., kasdyas ) stick to it. The passions (attachment and aver¬ 
sion) have been soiling the soul from the time immemorial, and the soul 
has been assuming different physical bodies from the beginningless time, 
so it has been caught in the cycle of influx and bondage from the 
beginningless time. This cycle is called samsdra —a transmigratory cycle. 
Thus on account of its association with material karmic particles, the soul 
wanders (takes births) in the various life-species (yonis). When it is ab- 


1. The whole universe is packed with different groups of material particles. Of them, 
one group is of the type of ‘karma’. When the material particles of this group are 
bound to soul, they are called ‘karma. 
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solutely separated or dissociated from all the materia! karmic particles, 
it is called ‘a liberated soul’. And liberation of this kind is called perfect 
or ultimate liberation. Delusion, or a trio of attachment, aversion and 
delusion, or a gang of desire, anger, pride, deceitfulness and greed has 
the chief and prime power over all the karmas. They constitute the pivot 
on which moves the wheel of transmigration. They are chief amongst all 
defects. They control and rule over the entire karmic system. Once one 
frees oneself from them, one automatically frees oneself from the entire 
karmic cycle. Therefore, it is said that Ultimate Liberation is nothing but 
liberation from passions. In other words, Ultimate Liberation consists 
only in one’s being free from passions. Kasdyamuktih kila muktir eva. 

Human being is superior to all other beings. He is endowed with the 
power of discretion and intelligence. When he makes the right use of his 
power of intelligence and treads the path of righteousness and good 
conduct, the bitterness of the forces of karmic bondages decreases and 
their sweetness increases. And when he makes great spiritual efforts and 
manifests his special spiritual power, then the karmic material particles 
stop sticking to his soul and soiling it and at the same time the already 
stuck karmic material particles fall off from it. This condition of the soul 
is considered to be its advancement towards the final goal of liberation. 

The mundane living being can never be without activity. It does have 
at least mental activity. So it binds karmas on account of some activity. But 
one who follows the noble path of righteouness and rectitude should not 
be afraid of the karmic bondage effected by activity. It is because during 
its spiritually progressive living whatever karmas are bound will never give 
bitter fruits, during its auspicious living chiefly auspicious karmas are 
accumulated, and along with accumulation of auspicious karmas there 
goes on the continuous process of spiritually beneficial dissociation of the 
bound karmas. This course of life causes happiness and becomes very 
useful in the attainment of spiritual good. 

Man should keep his intellect pure, he should not swerve from the path 
of spiritual welfare, and he should remain engaged in good activities. It 
is enough for him, if he bears this in mind. All the remedies of all miseries 
and misery-causing karmas are covered in it. 

Dust particles move towards and enter the room or any other place on 
account of the wind blowing in that direction, and stick to the unctuous 
thing that is there. Similarly, karmic material particles move towards and 
fall on the soul on account of the blowing wind in the form of threefold 
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activities of mind, speech and body, and they stick to it on account of 
the unctuousness of passions. When passions are destroyed, the materia! 
karmic particles are no doubt attracted to the soul, so long as the soul 
performs activities but they do not remain stuck to it, they get immedi¬ 
ately dissociated from it after having simply touched it. Naturally one can 
raise a question: How can the material karmic particles get bound to or 
associated with the soul which itself is immaterial? Though the soul in 
its original nature is not material, it looks like a material thing, because 
it has been soiled by the impurities of attachment, aversion and delusion 
from time immemorial, and consequently it has been receiving into itself 
and binding with itself karmic material particles from the beginingless 
time. That is to say,even though immaterial by nature the soul has become 
akin to something material, since it has been associated with material 
karmic particles from the beginningless time; and it is as such that it re¬ 
ceives into itself the material karmic particles. It is the soul that assumes 
different physical bodies, wanders in the transmigratory existence, suffers 
miseries, experiences pleasures and lives the life soiled with passions. How 
can all this trouble be without any cause? So, it is easy to understand that 
the cause of this mundane condition of the soul shotild also be there with 
the soul itself. And as this condition obtains from the beginningless time, 
its cause should also be there with the soul from the beginningless time. 
The cause —moha (delusion), avidya (nescience), maya, vasana , karma, 
whatever name you may like to give—is associated with the soul from the 
beginningless time. This is the reason why the soul looks like a material 
thing, though it is not really material; and it is on account of this that 
the soul is entangled in the karmic bondage, karmic fruition, etc., and 
is caught in the cycle of birth and death. 

Just as the faculty of knowledge is not material, yet it is veiled by liquor, 
etc., similarly, though the soul is not material, its mundane condition with 
karmic coverings can well be explained in the same manner. 

The seed sown does not develop into a sprout instantly, but it takes 
time and develops into the sprout in due course. Liquor does not pro¬ 
duce intoxicating influence as soon as it is drunk; it does so only after 
having entered into the blood-stream. Similarly, whatsoever material karmas 
are bound with soul through its activities, give their proper fruits to the 
soul at the end'of particular fixed duration of time after the bondage has 
been effected. They remain dormant there in the soul so long as their 
time of fruition does not mature. To say that karma has risen means that 
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it has matured to give its fruit to the concerned soul. Every karma is called 
'karma' on account of its bondage with the soul. And once it is bound 
with the soul, it must get dissociated from it at some time. This is certain. 
Having risen to give its fruit, the karma makes the soul experience its 
fruit fully, and then gets automatically dissociated from the soul. This is 
a case of effective rise ( vipakodaya ) . But there is also such a state of karma, 
where even though karma rises, it does not cause the soul to experience 
its fruit and even without causing this experience, it gets dissociated from 
the soul. Such a rise of karma, as characterized by the absence of the 
experience of its fruit, is called nominal rise—that is, rise, only of the 
karmic particles (pradesodaya) . If the soul were to experience the greatly 
accumulated karmas through the effective rise ( vipakodaya) alone, then 
the attainment of liberation would become impossible. By the force of 
great spiritual efforts and austerities, many aggregates of karmas, get dis¬ 
sociated from the soul in this way, that is, by mere nominal rise. And at 
last, when the huge store-house of the accumulated karmas, becomes empty, 
the liberation is attained.' 


1. F.ach karma is experienced without fail. This rule is rightly inexorable. But this rule 
is posited from the standpoint of the experience of karmic particles, and not from 
the standpoint of the experience of the flavour. It is not a rule that the flavour of 
each and every karma is invariably experienced by the soul. It is possible that karmic 
particles get dissociated from the soul through the experience of the karmic particles 
alone without the experience of flavour. Prasannacandra and others had bound 
karmas, the fruits of which were infernal existence and infernal miseries. But by the 
force of auspicious mental states, they destroyed their flavour and experienced simply 
the flavourless material karmic particles of those karmas. This is the only reason why 
they had not to experience the tortures of hell, even though they had bound the 
karmas whose fruits were infernal existence and infernal tortures. It is because the 
experience of pleasure and pain is caused only by the effective rise, that is, by the 
rise of flavour ( vipakodaya ). (See Visesavasyakabhasya-vrtti on gdlhd 2049) . 

If it is a rule that bound karmic particles get dissociated from the soul by effective 
rise alone and not by any other method, then no soul can attain liberation. It is so 
because the soul that attains liberation in that very birth does have karmas —in their 
dormant state—accumulated through innumerable births, and as they are bound on 
account of various mental states, they are the causes of future births in innumerable 
life-species like infernal being, human being, etc. So, if these karmas are to be 
dissociated from the soul by effective rise alone, then in the last birth the soul should 
experience various births. But that is impossible, because in the human birth, the 
soul cannot experience many births like a hellish birth, a celestial birth, etc. And 
if the different karmas which are the causes of births in different life-species cause 
the soul to experience their fruits in proper births taken one by one, then the soul 
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At the very time when the soul receives karmic material particles four 
aspects are generated in them, viz., their nature, their duration, their 
flavour and their quantity. The generation of any one of the different 
natures in the karmic particles is called the bondage in respect of nature. 
These natures are: knowledge-obscuring nature, vision (darsana) -obscur¬ 
ing nature, pleasant-painful-feeling-producing nature, etc. With the gen¬ 
eration of nature is generated or is rather fixed the duration of time for 
which the karmic particles remain stuck to the soul. This fixation of 
duration of time is called the bondage in respect of duration. The capac¬ 
ity to give good or bad fruits of different degrees of intensity is also 
generated at that very time in those karmic particles; this is called the 
bondage in respect of flavour. The quantity of karmic particles is also 
fixed at that very time. This fixation is called the bondage in respect of 
the quantity. As soon as the karmic particles are received by the. soul, they 
get transformed into different natures, form different groups according 
to their natures and their quantity in different groups too is different. 

To explain these four types of bondage, an illustration of a sweet ball 
( tnodaka ) is given. A sweet ball prepared from gas-destroying ingredients 
causes subsidence of gas; the one prepared from bile-destroying ingredi¬ 
ents causes subsidence of bile; and the one prepared from phlegm-de¬ 
stroying ingredients causes subsidence of phlegm. Again, one sweet ball 
does not become rancid for four days, another for eight days, and a third 
one for a fortnight. Moreover, one sweet ball is more sweet and another 
less sweet, one more bitter and another less bitter. Further, one sweet ball 
contains two hundred grams of ingredients, another five hundred grams 
of ingredients; that is, different sweet balls contain different quantities of 
ingredients. Similarly, some karmic particles by their nature obscure the 
faculty of knowledge, some obscure the faculty of vision, some cause the 
experience of pleasure or pain, and so on. Again, different groups of 
karmic particles remain stuck to the soul for different durations of time 
and they have different capacities to give auspicious (sweet) or inauspi- 


in those births will again bind new kannas which are the causes of births in different 
life-species, and these newly bound harmas will in turn cause the soul wander in 
different births and these births will again cause bondage of still new karmas causing 
births in different life-species, and this will go on ad infinitum. Thus liberation will 
become impossible. (See Visesavasyakabhasya-vrtti gdthas 2052-2053). 
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cious (bitter) fruits of different degrees of intensity. Moreover, different 
groups of karmic particles contain different quantities of karmic particles. 

Of these four types of bondage, the first and the last depend on activity 
(yoga), because the bondage in respect of nature depends on the type of 
activity and the bondage in respect of quantity depends on the quantum 
of activity. In the karmic particles that are being attracted to soul, the 
different natures are generated according to the different natures of 
activity and the quantity of the particles is determined in accordance with 
the quantum of activity. Disrespecting and insulting the learned, destroy¬ 
ing the means of knowledge, obstructing others’ efforts to acquire knowl¬ 
edge, etc.—this type of activity generates the knowledge-obscuring nature 
in the karmic particles that are attracted to sou! owing to its activity. And 
the more the activity, the greater is the quantity of those karmic particles. 
The bondage in respect of duration and the bondage in respect of flavour 
depend on passions ( kasaya ). We shall make this point clear in the fol¬ 
lowing pages. 

The bondage in respect of flavour is called in Sanskrit ‘ anubhdva-bandha' 
or 'rasabandha. The term 'anubhagd in place of ‘ anubhdva ’ is also in 
usage. Flavour (rasa) is of two kinds, viz., intense and mild. So the bond¬ 
age of flavour is also of two types, viz., bondage of intense flavour and 
bondage of mild flavour. Both these kinds are possible in auspicious and 
inauspicious karmas as well. The flavour of the inauspicious karmas is 
compared to the bitter flavour of the Nimba tree. That is, just as the 
flavour of the Nimba tree is bitter, even so the flavour of inauspicious 
karmas is bitter, i.e., painful or bad. And the flavour of auspicious karmas 
is compared to the sugarcane juice. Just as the sugarcane juice is sweet, 
even so the flavour of the auspicious karmas too is sweet, i.e., pleasant or 
good. 

Attachment ( raga ) and aversion ( dvesa ) are covered by the four pas¬ 
sions (kasaya), viz., anger, pride, deceitfulness and greed. As already ex¬ 
plained, each of these four passions has four types, viz., ananldnubandhi, 
apratyakhydndvarana, pratydkhyandvarana and samjvalana. The passions of 
the ananldnubandhi type are the associates of unwholesome inclination or 
conviction (mithyatva) and the obstructors of the wholesome inclination 
or conviction (samyagdarsana). The passions of the apratyakhydndvarana 
type arrest even the partial abstinence from violence, etc. The passions 
of the pratydkhyandvarana type arrest only the total abstinence from vio¬ 
lence, etc. And passions of the samjvalana type obstruct the conduct 
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characterized by perfect non-attachment. 1 Thus, the passions of the first 
type are very intense, those of the second type are intense, those of the 
third type are moderate, and those of the fourth type are mild. 

The duration of the bondage of karmic matter—auspicious or inaus¬ 
picious—with soul will be long if the soul is afflicted with intense passions 
at the time when the karmic matter is being bound with the soul. And 
the duration of the bondage of karmic matter—auspicious or inauspi¬ 
cious—with soul will be short, if the soul is afflicted with mild passions 
at the time when the karmic matter is being bound with the soul. Thus 
the duration of bondage depends on the degree of intensity of passions. 
The stronger the passions, the longer is the duration of bondage. And 
milder the passions, the shorter is the duration of the bondage. The 
bondage of the longest duration taking place in respect of any karma is 
always possible in the case of inauspicious karmic matter alone. 

But the case with the bondage of flavour is different. It is as follows: 
If the passions are intense, the flavour bound in the inauspicious karmic 
matter is more intense, while that bound in the auspicious karmic matter 
is less intense. And if the passions are mild, the flavour bound in the 
auspicious karmic matter is more intense, while that bound in the inaus¬ 
picious karmic matter is less intense. The more intense the passions, the 
more intense is the flavour bound in the inauspicious karmic matter and 
the less intense is the flavour bound in the auspicious karmic matter. The 
milder the passions, the more intense is the flavour bound in the aus¬ 
picious karmic matter and the less intense is the flavour bound in the 
auspicious karmic matter. That is, intense passions generate intense flavour 
in the inauspicious karmic matter and mild flavour in the auspicious 
karmic matter, while mild passions generate intense flavour in the aus¬ 
picious karmic matter and the mild flavour in the inauspicious karmic 
matter. In short, in the case of the bondage of inauspicious karmic matter, 
the intensity of flavour varies directly in proportion to the strength of the 


1. The samjvalana, etc.—the four types of each of the four passions—obstruct non¬ 
attachment, the complete self-discipline of a mendicant, the partial self-discipline of 
the convinced Jaina householder and the wholesome conviction/inclination respec¬ 
tively and cause celestial, human, animal and infernal births respectively. See the 
following verse: 

vitardgayati-irdddha-samyagdrstitvaghatakdh / 

le devatva-manusyatva-tiryaktva-naTakapraddk //—Ac ary a Hemacandra’s Yogasastra, FV. 8 
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passions, but in the case of the bondage of auspicious karmic matter, the 
intensity of flavour varies inversely in proportion to the strength of pas¬ 
sions. The bondage of the most intense flavour taking place in respect 
of the auspicious karmic matter is always auspicious. 

It has been repeatedly stated that the groups of material particles capable 
of being received by the souls are not called 'karma', so long as they are 
not actually received by or bound with the soul. But as soon as they are 
received by the soul, some wonderful force is generated in them and 
assisted by mental states afflicted with passions they generate in them¬ 
selves infinitefold flavour which causes obstruction, etc., of the spiritual 
qualities. It is this flavour alone that performs the function of giving 
various fruits to the soul or of making it experience various consequences 
and results. This flavour is the greatest calamity befallen on the soul. The 
auspicious flavour causes happiness and the inauspicious flavour causes 
misery.' 

Dry grass is arid without any juice. But when it is eaten by a buffalo, 
a cow or a she-goat, it undergoes some process of transformation in their 
stomachs and turns into milk, and in this fluid milk we do find unctu¬ 
ousness in more or less degree In other words, the buffalo, etc., eat dry 
grass and give milk. The milk of the buffalo is very dense and very unctuous, 
that of the cow is comparatively less dense and less unctuous, and that 
of the she-goat is still less dense and less unctuous. Thus, though the dry 
grass of the same type is eaten by them, it is transformed into milk of 
different kinds on being consumed in their stomachs. Similarly, the ma¬ 
terial particles capable of being received by souls acquire different flavours 
on coming in contact with different souls and consequently being assisted 
by their passions of different degrees. This is called rasa-bandha, anubhdva- 


1. Knowing that it is very difficult to remain unattached while experiencing pleasures, 
the attachment-free Bhartrhari wrote in his Vairagyaiataka as follows: 
vtpakah punydnam javaynli bhayam me vimrsatah / 

Meaning. When I reflect on it, the fruition of the auspicious karmas frightens me. 
After this second metrical line, in the latter half of the verse, he makes a very 
significant observation in the following statement: 
vuihruibhih punyaughais ampangrhitns r.a visayd 
mahanto jayanle vyasanam rva ddluih visayindm // 

Meaning: Worldly objects that have been possessed and enjoyed since long on account 
of the great aggregates of the accumulated auspicious karmas go on greatly increasing 
as if to cause agonies to those attached to sensual pleasures. 
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bandha or anubhaga-bandha (bondage in respect of flavour). Of the milks 
of different kinds, some have more energy and some have less energy. 
Similarly, of all the auspicious or inauspicious karmas , some have intense 
flavour and some have mild one. 

In his Tatlvarthasutra Maharsi Umasvati states: subhah punyasya / asubhah 
papasya / (VI. 3-4). It means: the auspicious activity {yoga) causes the 
bondage of auspicious karmic matter, and the inauspicious activity causes 
the bondage of inauspicious karmic matter. But the science of karma 
declares that even at the time of auspicious activity, the bondage of inaus¬ 
picious karmic matter takes place, and even at the time of inauspicious 
activity, the bondage of auspicious karmic matter takes place. So, the 
import, as shown by the Jaina thinkers, of the above-mentioned two 
aphorisms is that when the auspicious activity is intense (when the degree 
of passions is mild), then the flavour of high degree is bound in the 
auspicious karmic matter and the flavour of low degree is also bound at 
the same time in the inauspicious karmic matter. Conversely, when the 
inauspicious activity is intense (when the degree of passions is intense), 
then the flavour of high degree is bound in the inauspicious karmic 
matter and the flavour of low degree is also bound at the same time in 
the auspicious karmic matter. Thus keeping in view mainly the high 
degree of flavour bound in the auspicious karmic matter owing to aus¬ 
picious activity as also the high degree of flavour bound in the inauspi¬ 
cious karmic matter owing to inauspicious activity, it is said in the above- 
mentioned two aphorisms that the cause of bondage of auspicious karmic 
matter is auspicious activity, and the cause of bondage of inauspicious 
karmic matter is inauspicious activity. Thus, the statement made in the 
above two aphorisms is to be understood from the standpoint of the high 
degree of flavour; in this context the low degree of flavour of the inaus¬ 
picious karmic matter, bound owing to auspicious activity, and the low 
degree of flavour of the auspicious karmic matter, bound owing to inaus¬ 
picious activity, are not taken into account; for, as is found in everyday 
intercourse and also in theoretical treatises, it is a rule that usage takes 
place on the basis of what is predominant. The rule in Sanskrit is: 
prddhdnyena vyapadtsa bhavanti. 

There are ten main states of karmas. They are as follows: 

(1) Bondage (Bandha): Bondage is the state in which karmic material 
particles are assimilated by the worldly soul, it means interpenetration of 
the space-point of the soul and the fine particles of karmic matter like 
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the interpenetration of the smallest units of milk and water. This state 
is compared to red-hot iron in which fire and iron become one with the 
other. The fine karmic particles are received by all the space-points of 
the soul and not by its some space-points lying in a particular direction. 
The karmic bondages of all the worldly souls are not uniform, because 
their activities of mind, speech and body are not uniform. This is the 
reason why the bondages-in-respect-of-the-quantity-of-the-karmic-particles 
differ with different souls in accordance with their different quanta of 
activity. Infinite molecules of each karma -type are bound to all the space- 
points of the soul. The molecules of the karmic particles of different 
groups, lying in the area pervaded by the space-points of the souls, enter 
into the bondage with the soul; those lying outside the area pervaded by 
the space-points of the soul can never enter into the bondage with the 
soul. The karmic molecules that are being bound with the soul are each 
formed of infinite times infinite atoms. 

The first state of kamias is bondage. Without it, no other state is possible. 
Bondage has four types, viz., bondage-in-respect-of-nature, bondage-in- 
respect-of-duration, bondage-in-respect-of-flavour and bondage-in-respect- 
of-quantity. We have already explained these four types. 

(2-3) Increased realization (Udvartana) and Decreased realization 
(Apavartana) : As we know, when the bondage of karmic matter with the 
soul takes place, at that very time the length-of-duration-of-time of its 
association with the soul and the intensity of its fruition (flavour) are also 
bound or fixed. But despite this fixation, a person can increase or de¬ 
crease the length of duration and the intensity of fruition. The increase 
of the length of duration and the intensity of fruition is called udvartana. 
Contrary to it, the decrease of the length of duration and the intensity 
of fruition is called apavartana. After having bound the inauspicious karmas, 
if a living being performs auspicious acts, then he can reduce the length 
of their duration and the intensity of their fruition. From this one should 
learn a lesson that if a person who has made his soul impure by leading 
an evil life under the sway of ignorance and delusion realises his mistakes, 
improves his living, becomes righteous and performs auspicious acts, then 
by force of his auspicious mental states, good feelings and righteous 
conduct he can reduce the length of duration and the intensity of fruition 
of the formerly bound inauspicious karmas. The degraded and fallen man 
can very well elevate himself and ascend the ladder of spiritual progress. 
The great sinners who had bound karmas causing birth in a terrible hell 
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woke up from the sleep of ignorance, saw the truth, and took to the path 
of spiritual welfare; by doing so, they destroyed the terrible evil karmas 
through the fire of their austerity and became great sages capable of 
attaining the state of Supreme Soul.' The soul in the spiritual slumber 
is a sleeping lion. When it really wakes up to the truth, and manifests and 
uses its infinite energy, then the mad and devastating elephant of delu¬ 
sion gets completely subdued and at last destroyed by the soul-lion’s great 
spiritual power, assuming greater and greater brilliance. The reverse is 
the case with udvartana. For instance, after having bound the inauspicious 
karmasoi the short length of duration and of mild fruition, if a person per¬ 
forms even more evil acts and his mental states become more impure by 
more intense passions, then the length of duration and the intensity of 
fruition of those formerly bound inauspicious karmas get increased under 
the influence of his vicious mental states; and under the influence of the 
internal impure states, the length of duration and the intensity of fruition 
of the formerly bound auspicious karmas get reduced. On account of 
apavartana-udvartana, some karma gives its fruit earlier than the due time; 
some karma gives its fruit later than the due time; some karma gives its 
fruit of intensity higher than the due intensity and some karma gives its 
fruit of intensity less than the due intensity. 

(4) Endurance (Satta) : The existence in potentia of the assimilated karmas 
from the instant of the assimilation to the moment of the enjoyment is 
known as satta (endurance). In other words, this is a state of dormancy. 
As we have already stated, a karma does not give its fruit as soon as it is 
bound, but it remains dormant for some time before giving its fruit. The 
period of its existence in a dormant state is called 1 abddhakdla '. When this 
period of time expires (either in a normal course or hastily through the 
process of apavartana), the karma swings into action to give its fruit. 

(5) Rise (Udaya): When the karma becomes ready to give its fruit at its 
due time, it is called the rise of karma. The karma comes into rise in order 
to give its fruit after the period of time called abadfiakala is over. This rise 


!. brahma-stn-bhriina-goghdtapdtakan narakdtitheh / 

Drdkaprahanprabhrter yogo hastdvalambanam //—Acarya Hemacandra’s Yogasastra, 1.12 
Meaning; Having committed grave sins of killing a brahmana, a woman, an embryo 
and a cow. Drdhaprahari and such others who had earned guesthood of the hells 
have crossed the ocean of worldly existence with the help of spiritual and yogic 
practice. 
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continues uninterrupted till the end of fruition. Thus, rise here means 
actual showing of the activity of the karma and experiencing the actual 
result of the karma. 

(6) Premature Rise or Realization (Udirana) : At the end of the period 
of abadhakdla) , the rise of the karma at its due time in a normal course 
is called rise or realization ( udaya ). But to drag forward by special efforts 
the bound karmic material particles that are to rise after some time, to 
mix them with those that have already attained the state of rise and 
thereby to experience them before their due time of rise or realisation 
is called udirana (premature rise or realization). In the season of man¬ 
goes, to ripen mangoes quickly we pluck them from the tree and cover 
them with dry grass, etc. By this process, mangoes get ripe earlier than 
they would have become ripe on the tree itself. Similarly, the fruition of 
karma can also take place even earlier than its due time. This is called 
udirana. In udirana, first the due duration of karma is reduced by the 
process of apavartana. And on account of reduction of the due duration, 
the karma rises even before its due time of rise. When a man dies before 
enjoying the full length of his due life-duration, then in the world we call 
this death ‘untimely death’. The cause of it is the premature realization 
(udirana) of the life-span-determining karma. And this premature realiza¬ 
tion ( udirana) takes place owing to the process of apavartana. Barring 
certain exceptions, rise and premature rise of kaimas. continuously go on. 
Premature rise ( udirana) is possible in the case of the unrisen karmic 
particles of only that karma whose some particles have already risen; and 
it mostly accompanies the rise {udaya). In premature rise {udirana), the 
karma comes into operation earlier than its natural due time of operation, 
on account of the special efforts by the soul. 

(7) Transformation (Sarikramana): The state of transformation 
(sahkramana ) is that state in which karmic particles are subjected to the 
process by which a sub-type of the main karma-type is transformed into 
another sub-type of the same karma- type. In other words, of the eight 
main karma-types, one cannot transform itself into another, but only a 
sub-type of any one main karma- type can transform itself into another sub- 


1. The karma does not hear its fruit as soon as it is bound. It remains dormant (inactive) 
for some time before producing its good or bad result. This period of inactivity is 
called abadhakdla. Each karma has its fixed abadhakdla. And when it ends, the karma 
comes into rise to give its fruit. 
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type of the same main karma- type. That is, knowledge-obscuring karma 
can never transform itself into any of the remaining seven main karma- 
types; but pleasant-feeling-producing karma can transform itself into painful- 
feeling-producing karma, and vice versa. Thus the mutual transformation 
is possible in the case of sub-types of the same main karma- type. Of course, 
there are exceptions to this. As for instance, the four sub-types of the life- 
span-determining karma can never be transformed one into another; 
mutual transformation is not possible in their case. The bound infernal- 
life-span-determining karma-type can never be transformed into any of the 
remaining three life-span-determining karmas, viz., animal-life-span-deter¬ 
mining karma, human-life-span-determining karma and celestial-life-span¬ 
determining. Similarly, mutual transformation is not possible even in the 
case of the two sub-types of deluding karma, viz., right-conviction-deluding 
karma and right-conduct-deluding karma. 

(8) Subsidence (Upasama): Subsidence is the state in which the already 
risen karmic matter is subsided, suppressed. It is like covering the burn¬ 
ing charcoal with ashes. The rise ( udaya ), the premature rise or realiza¬ 
tion ( udirana), the transformation {sahkramana) , the increased realiza¬ 
tion ( udvartana), the decreased realization {apavartand), the nidhalti and 
the nikacana are suspended by special spiritual efforts in the state of 
subsidence. The state of subsidence primarily means the state of the 
karma as it is pressed down or controlled by the will when it is felt to 
be rising. 

(9) Nidhatti: Nidhatti is a state in which there is no possibility of udirana 
and sahkramana. But in this state, there can take place udvartana and 
apavartand. Thus this state implies that the bondage of the karma is so 
tight that udirana and sahkramana cannot take place, but not so tight 
that even udvartana and apavartand too cannot take place. 

(10) Nikacana: Nikacana is the state in which even udvartana and apavartand 
are impossible. This state, thus, implies that the bondage is so tight that 
no change is possible in it. The karma in this state is unalterable. Barring 
some rare exceptions, it invariably gives its fruit when it rises, and the soul 
has to undergo its experience without fail. 

( 13 ) 

Every birth of a soul is a rebirth in view of its previous birth. There 
can never be any birth which is not connected with the previous birth. 
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The series of a soul’s births (i.e., of the different physical bodies assumed 
by the soul) has no beginning. This is but logical. If we were to maintain 
that a particular past birth is the soul’s First birth, then we would have 
to believe that before that birth the soul was free from the birth-cycle and 
only at a particular point of time it was caught in the cycle, that is, it was 
born for the first time; and this contention would consequently force us 
to hold that it is possible that even a pure soul which has freed itself from 
the birth-cycle on account of its attainment of purity will have to take 
birth some time. This would lead us to further assume that even after the 
attainment of liberation, the soul will be possibly caught again in the 
birth-cycle in future. This would render the eternal, absolute and perfect 
liberation impossible. It would be quite illogical to believe that the soul 
remains free from births for some time and starts to assume births again. 
On the contrary, it is logical to hold that the series of births continues, 
if it continues at all, without interruption and that once it is snapped it 
is snapped for ever. 

There never was a time in the past when the soul was without birth (i.e., 
without association with a physical body), because if we assume that it was, 
it would follow that after taking the trouble of freeing oneself from the 
cycle of births through mental and moral disciplines, after going through 
a lot of ordeals, one might be caught again in the cycle of births and 
come in contact with different physical bodies. The fundamental ground 
of the philosophy is that, so far as the past is concerned there was never 
a time when the soul was without any physical body or birth, but that 
there will be a time in future when the soul will be without body or birth, 
and once without it, will always be without it, perfect and liberated there¬ 
after. 

We find difference among the sons and daughters of the same parents. 
Not only that, but also we Find difference between twin brothers born at 
the same moment. Though parents pay considerable attention to their 
bringing up and training, they differ in learning, education, intelligence, 
wisdom, experience and conduct. This shows that the difference in blood, 
semen and environment is not a sufficient ground to account for this 
difference. Influences of the impressions of the past births too have their 
place in causing the difference and inequality. It is proper, appropriate 
and logical to believe so. Worldly causes do produce their effects, but this 
consideration need not stop there only. Even these causes themselves beg 
some further cause governing them all. Underlying them there is some 
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secret unseen driving force that brings these causes together and impels 
them to operate at proper time. In order to find out this original, fun¬ 
damental cause, we shall have to go far beyond the circumstances of the 
present life or birth. 

In this world, we find that the persons who indulge in immoral and 
cruel activities roll in riches and enjoy all the luxuries of life, whereas 
those who follow the path of morality and righteousness remain poor and 
miserable. What is the cause of this anomaly? Where is the rule of the 
law ‘as is the act so is the fruit’? If we think of the connection of the 
present birth with the past births, we can find the solution to this prob¬ 
lem. According to the impressions of the activities performed in the past 
births, the course of the present life is determined and the special cir¬ 
cumstances are generated. Similarly, in accordance with the present life 
or birth, the future life or birth is going to be moulded. In other words, 
the effects or influences of the impressions of the activities performed in 
the previous birth manifest themselves in the present birth, and the effects 
or influences of the impressions of the activities performed in the present 
birth will manifest themselves in the future birth. Does it not so happen 
that some rascals, dacoits and murderers, even after committing heinous 
crimes, are not caught and consequently escape the punishment, and 
that the innocents are caught and punished? What a sort of justice! 
"Where is the rule of the law 'as is the act so is its fruit’? But this intricate 
problem is solved by the doctrine of rebirth and pre-birth. Different and 
queer activities performed in the previous birth present their varied and 
queer fruits in the present birth. 

But from this we are not to understand that those who accumulate 
wealth by immoral, unjust and cruel acts and enjoy prosperity and plea¬ 
sures on the strength of the wealth accumulated thus have any right, from 
the moral and religious standpoint, to such enjoyments. Such persons 
have accumulated wealth by directly or indirectly cheating, by fraudu¬ 
lently or forcibly looting, or by exploiting the poor and the labour. No 
good government or enlightened and vigilant society can tolerate such 
a situation for long. If such a situation is tolerated and allowed to con¬ 
tinue, the fault lies with the government first and with the lazy and 
slumbering society next. It is the responsibility of the government and the 
society to see that the wealth is properly and justly produced and distrib¬ 
uted. No religion should approve and thereby nourish such disparity, 
disorder and anarchy. Nor should it award the reputation and prestige 
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of the honestly and justly earned wealth to such wealth by allowing their 
use in activities considered to be religious, with the intention of spreading 
and strengthening religion. If it does so, it encourages immorality and 
cruelty. The first good quality of a householder is to earn wealth honestly 
in a just way. The only praiseworthy and auspicious path is the path of 
earning wealth in a just way and spending a portion of it for religious 
activities, according to one’s capacity. It is wrong, unwholesome and 
unsalutary to remain always engaged in amassing wealth by fair means or 
foul with a view to spend it in religious activities and in great religious 
festivals in order to spread and strengthen religion. Authors of scriptures 
clearly teach us that it is better not to desire wealth than to desire it for 
the sake of religion. It is better not to soil one’s legs with mud rather 
than to wash them after soiling them with it. 1 It is quite easy and simple 
to understand that if the religious activities are performed with the wealth 
earned in a just way, the purity of religion is preserved and maintained. 
This is the right way of spreading the greatness and glory of religion. We 
should not put at stake the purity of religion for the sake of external show 
and ostentation. If the wealth is earned honestly in a just way and only 
such wealth is used in religious activities, then it has good influence and 
impact on the society and on the public. 

Again, another point worthy of note is that the rascal, decoit and 
murderer whom the government or society cannot catch and punish do 
have to experience the fruits of their evil acts inevitably and invariably 
according to the relentless law of karma (moral causation). Though we 
accept that the calamity or misery caused to the people by others is 
ultimately the result of their own acts, yet the society or government 
should take all the proper measures to avert it; this is but proper and just. 

Now let us resume the main point. As stated earlier, of the twin broth¬ 
ers, though nourished and brought up in the same environment, the 


1. dharmartham yasya vilteka varam lasya ninhata / 
praksa'umdd dhi pahkasya diirdd aspammam varam // 

(The Muhdbharaln, Vanaparva 3, Adhydya 2, Verse 49) 
The variant available of the second metrical quarter is as follows: UtsydnVid ganyasi/ 
Acarya Haribhadra and Acarya Hemacandra quote this verse with great respect and 
conviction in their works. The verse is well-known and very much quoted in the Jaina 
literature. 
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intelligence and memory of one are sharp while those of the other are 
dull; again, there is difference in their thinking and conduct. Though the 
same means and facilities are made available to them and their efforts 
too are of the same degree, one learns science or art in a short time while 
the other lags behind. Though the two undergo the same training, make 
the same practice and are brought up in the same environment and 
circumstances, one develops the faculties of oratory, poetic composition 
and music, while the other remains either destitute of all those faculties 
throughout his life or is very slow when compared to his brother in 
developing those faculties. A six or seven year old boy makes the appre¬ 
ciative audience spell-bound by his art of singing; a child reveals his 
brilliance in mathematics, another child is endowed with poetic genius 
which enables him to compose plays or dramas. Can all this be possible 
or explainable without the awakening of the powers lying dormant in the 
impressions accumulated through past births? 

We come across instances of children whose intellectual capacities and 
skills are qualitatively different from those of their parents. A son of the 
uneducated parents becomes a great scholar. A boy becomes a great 
musician though his parents positively dislike music. Only external cir¬ 
cumstances, conditions and environment do not constitute the sufficient 
cause to generate those excellences. If it be said that all this is the result 
of the wonderful nerves or brain cells of those boys, then there arises a 
question as to where from they enter into their brains, while they are 
absent in their parents whose blood and semen have developed their 
bodies. It is true that we find a child as intelligent as its parents, or a boy 
has a great poetic genius like his parents. But then there arises a question 
as to how there occurs a favourable incidence in their case. In other 
words, what is it that determines that they would be born of intelligent 
parents or of parents having poetic genius? And why does the child of 
highly intelligent parents remain dull or of ordinary’ intelligence in spite 
of their great efforts to make him intelligent? Innumerable such instances 
do call for our consideration. 

A man is walking carefully. Suddenly a tile of a roof, a brick or a stone 
falls on his head. He is seriously injured. Is it his fault that he is put to 
this trouble? No, not in the least. How can there be any difficulty or 
calamity in the absence of any fault? A man suspects another man of 
something, becomes excited and thrusts a dagger into his belly. As a 
result, the victim dies. What is the fault of the man who dies? If he is really 
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innocent and kind, why should he be the victim of that deadly attack? 
But the apparent anomaly of such cases disappears, if we take into ac¬ 
count the acts performed in past births. 

A child has to experience pains during the period between the incep¬ 
tion of the embryo and the actual birth. Are they all the results of the 
child’s acts? Or, are they all the results of its parents’ acts? They could 
not be regarded as the results of its acts performed in the present birth, 
because it has performed no act—good or bad—in the state of embryo. 
And if they are regarded as the results of the acts of its parents, then it 
is also not proper because why should it experience the fruit of the good 
or bad act of its parents, without any reason? And it can never be main¬ 
tained that it experiences pleasure or pain without any cause, because 
there can be no effect without its cause. 

From all these instances we know that the primary cause of the varied 
diversity or inequality does not lie merely in the present birth, nor is the 
diversity or inequality the result merely of the training or culture im¬ 
parted by the parents, nor is it the result merely of environment, situa¬ 
tions or circumstances. So it is proper to maintain that the soul existed 
even prior to the inception of embryo. This prior existence itself is the 
previous birth. The present birth and the special capacities associated 
with it can very well be accounted for on the basis of impressions that 
are left on the soul by the desires entertained and the activities performed 
in the previous birth. The logic that proves the previous birth, proves also 
the birth prior to that birth, and even the birth prior to that one, and 
thus is proved the beginningless series of successive births prior to the 
present birth. Similarly, the same logic proves even the future birth of 
the mundane soul. 

Even the fact that the new-born child that has yet learnt nothing in the 
present birth starts on its own sucking the milk from its mother’s breasts, 
proves by inference the existence of soul or consciousness in the previous 
birth. 

Some may raise a question: Why do we not remember our previous 
birth, if it really existed? In reply a counter-question is asked: Do we 
remember all the events that took place even in the present birth? No, 
many events are veiled by our forgetfulness. If we forget many events of 
the present birth, then what to talk of the previous birth itself and events 
thereof? In the present birth, we have undergone radical changes in the 
life-species, in body and in sense-organ; our entire life has radically and 
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totally changed; so how can we remember our previous birth? And yet 
we do hear instances of the great saints remembering their previous birth. 
The details of such instances have also been published in the reputed 
Indian journals. These incidents of the memory of past births compel 
man to think about rebirth. 

Doctrine of rebirth preserves and keeps intact man’s moral responsi¬ 
bility. Some time even a great man has to experience calamity and suffer 
statutory punishment without any fault or crime. At that time, the doc¬ 
trine of rebirth serves as a soothing balm and helps him much in his 
efforts of keeping his mind unagitated and peaceful. If the good acts of 
the present birth are not accepted as having continuation in or connec¬ 
tion with the future life beyond the end of the present birth, then man 
would become disappointed and frustrated, and in the time of calamity 
he would be surrounded by the darkness of despair and despondency. 

Not a few ‘accidental’ events take place in the life of man. They may 
be called ‘accidental’ on account of their having no connection whatso¬ 
ever with the intelligent efforts of a conscious being. But how can they 
be causeless? There must be some cause of an ‘accident’? Reflecting on 
the difficult search of the cause of an ‘accident’, we arrive at the law of 
the ‘unseen’, i.e., karma. 

In the world some think: “There is no soul, etc. The days which I spend 
in sensual enjoyment are mine. After the end of this life, this body will 
return to the five elements and merge with them. As a result, the usage 
of T will cease. Then what is the harm if I love or hurt beings, tell lies 
or speak truths, lead a restrained or an unrestrained life, or do as I wish? 
It is because there is nobody or no rule to give me punishment or reward 
of my acts.’’ 

But such a thinking or idea is totally wrong. Man may become rich by 
immoral and cruel acts, by robbery or bloodshed, and move happily. But 
he cannot escape the responsibility of those evil acts. If there is not some 
‘unseen’ cause over and above the present circumstances behind the 
miserable state of the virtuous and the happy state of the wicked and the 
account of the state is closed here only, but does not remain open and 
continue even in future life, then that would be considered to be no less 
than anarchy in the spiritual world and the material world as well. 

Rule of the law of karma (moral causation) is so universal, so sure, so 
exact and so just that it gives each and every being right fruits for its acts. 
Therefore, the law of karma, from which naturally follows the belief in 
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rebirth, is extremely useful in improving the human society and making 
it righteous. The only object of the law is to urge man to refrain from 
evil acts and to perform good acts so that he may make gradual progress 
on the path of perfection and ultimately attain that perfection. 

Doctrine of rebirth nourishes the feeling of benevolence and altruism 
and cultivates the tendency to perform duty readily and sincerely. The 
worldly fruits of benevolent activity and performance of duty are seen, 
yet if the miseries of life do not end, the upholder of the doctrine of 
rebirth is never disappointed and disheartened. Faith in the future life 
or birth keeps him firm on the path of duty and rectitude. He firmly 
understands that performance of duty can never be futile and fruitless. 
If it does not bear its fruit in the present birth, it will bear its fruit in 
the next one. Thus the belief in the better gain in the next birth keeps 
man engaged in wholesome activities. Moreover, one who is convinced 
of the fact of rebirth is not afraid of death. One who considers soul to 
be eternal and indestructible understands death to be nothing more than 
transfer of body. For him an event of death is like an act of putting off 
one coat and putting on another. He thinks that for those who are engaged 
in good activities death is a gate to the path of spiritual progress. In this 
way, when man conquers fear of death and understands the stream of life 
to be real, endlessly and eternally existent, continuously and uninterrupt¬ 
edly flowing, then he feels a strong urge—easily gained through power 
of discretion—to make his life more and more elevated and to devote 
firmly to the performance of duty. One who is convinced of the eternality 
and indestructibility of the soul thinks as follows: “To do evil to others 
is to do evil to one’s own self. To hurt others is to hurt one’s own self. 
Enmity breeds enmity. Impressions of the acts done remain associated 
with the soul through many future births and make it experience their 
fruits; sometimes the length of the duration of this experience is long.” 
A person who believes in soul and has this understanding considers all 
souls to be like his. So he experiences the feeling of friendliness with 
respect to them. In the warm light of friendliness the ice of attachment 
and aversion melts away. In this manner, his feeling of equanimity and 
equality is fostered and his universal love goes on developing. Even in the 
midst of differences of sects, caste, class, nationality and race his outlook 
of treating all beings as equal remains unobstructed and unabated. He 
thinks as follows: “Can I say as to in which sect, in which caste, in which 
class, in which nation (country) and in which condition, 1 shall be born 
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in the next birth? So to entertain ill-will towards a person belonging to 
a particular sect, caste, class, country or race, or towards a poor or so- 
called low person, to look down upon him, to take pride in one’s family 
etc., and to hate other’s family, etc. is not proper.” Thus on account of 
the noble outlook resulted from the doctrine of rebirth and indestruc¬ 
tibility of the soul, he never regards the beings high or low. He lives up 
to the great dictum, viz., ‘panditah samadarsinah’ (i.e., the learned treat 
all beings equally) which for him is the motto or ideal of life. Therefore, 
he remains always engaged in doing good to others {irrespective of sect, 
caste, class, nationality, race, etc.) and thereby doing good to one’s own 
self at the same time. 

Many men claiming to be given to logic and reason have doubts about 
the existence of God and soul. But when a terrible calamity befalls them 
or an acutely painful disease attacks them, their vigour of logic and reason 
dwindles away and their mind gets absorbed in the memory of God (some 
incomprehensible, unseen, mysterious conscious power). Their heart then 
becomes inclined towards Him. They constantly recall Him and declare 
their total wretchedness by repeatedly confessing before Him their wick¬ 
edness, weakness and helplessness. They solicit His shelter or refuge with 
the impatient heart full of fervent devotion. However intense be their 
mental obstinacy, it certainly wanes at the time of misery and calamity. 
During the time of merciless calamity, man’s impudence melts away and 
disappears. And the impending death is the gravest calamity. At that time 
even the hard-core atheist becomes soft and his atheism withers away, and 
his eyes roll in search of some Supreme Soul whom he can beseech to 
free him from the jaws of misery, the only one who can give him shelter 
and mental peace. 

If we do not accept the existence of soul, rebirth and God, and regard 
auspicious karmas and inauspicious karmas as mental figment, then we will 
be deprived of the best motivating force of spiritual development and the 
order of the world will lose its firm basis. The pilgrim of spiritual progress 
declares on the strength of his experience that man is robbed of his inner 
happiness and dark clouds of disappointment and despondency surround 
his mind as soon as he think that there is no soul, no God. 

The pentad of soul, karma (auspicious and inauspicious), rebirth, lib¬ 
eration and Supreme Sou! is such that the acceptance of one of them 
necessarily implies the acceptance of the rest. In other words, on the 
acceptance of one, the rest of them stand automatically accepted and on 
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the rejection of one, all the rest stand automatically rejected. Once soul 
is accepted, rebirth stands automatically accepted. With rebirth, invari¬ 
ably go auspicious and inauspicious karmas. Liberation is nothing but 
perfect purity of the soul itself. So with the acceptance of soul goes also 
the acceptance of liberation. And liberation is identical with God. In 
other words, God is nothing but the pure liberated soul itself. So theism 
is implicit in the doctrine of soul. 

Lengthy discussion is not necessary to prove the existence of God. We 
can easily prove it. Just as there exists in the world a dirty mirror, even 
so there exists a clean mirror too. Or, just as there exists impure gold 
even so there exists pure gold also. Similarly, the existence of pure soul 
stands logically established on the basis of the existence of an impure 
soul. The existence of a clean mirror or pure gold is necessarily inferred 
from that of a dirty mirror or impure gold. Similarly, the existence of 
pure soul can be inferred from that of impure soul. Just as an impure 
physical thing can become pure, even so the impure soul can also become 
pure. Again, we perceive the partial purity in living beings. From this, we 
can infer the possible perfect purity attainable by them. And the one who 
has attained it is Supreme Soul, the one who will attain it will become 
Supreme Soul. The attainment of the state of Supreme Soul is itself the 
manifestation of the state of God. The perfectly pure soul is the Supreme 
Soul, and the Supreme Soul itself is God. 

( 14 ) 

It is not that this world is created altogether anew at a certain point 
of time. It exists from the beginningless time. Of course, it constantly 
undergoes change. Some changes are such as are brought about by sen¬ 
tient agency; and others are such as do not require sentient agency for 
their origination, that is, they are natural. The natural changes come into 
existence owing to the diverse combination of material atoms, molecules 
and aggregates. As for example, hills or mountains are formed on ac¬ 
count of the combination of earth, stones, etc. A river comes into being 
on account of the commingling of streams of water flowing here and 
there. A jungle is formed when many plants, trees and creepers grow 
together. When vapour rises high, it cools and turns into water and comes 
down as rains. Again this water turns into vapour, and this cycle goes on. 

It is rightly said that though karma is material, there is generated in 
it such a power owing to its peculiar association with the soul that it 
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manifests its fruits on that soul at the due time. Ever)' soul is sentient, 
and without its association with that sentient substance, the material karma 
is not capable of bearing its fruits. As are the acts performed by the soul, 
so are generated the thoughts in it. So, though the soul does not want 
bitter fruits of evil acts, it performs evil acts under the influence of ig¬ 
norance or delusion and consequently experiences their bitter fruits. To 
perform an act is one thing, and not to desire its fruit is another thing. 
Merely by not desiring its fruit, one cannot avert the fruit of the per¬ 
formed act. As soon as all the casual conditions are gathered together, 
the effect automatically follows. As for instance, a man moves in the 
scorching sun, eats hot food and at the same time wishes that he may 
not feel thirsty; but then how can he remain free from the affliction of 
thirst? The point is that impressions of the nature of diverse material 
particles are imprinted on the soul according to its mental states, which 
is called the bondage of karma. The bound kannas acquire capacity on 
account of their association with the sentient soul, as a result they mani¬ 
fest their fruits on the soul at due time. Thus, the soul impelled by its 
own karrnas experiences their fruits. This being the view of the upholders 
of the karma doctrine, they are not required to believe in God as a force 
impelling the soul to experience the fruits of its karmas.' The Samkhyas 
and the Mimamsakas also do not believe in God as the impeller. The 
Sramana culture certainly does not accept God as the impeller. 

Auspicious and inauspicious activities of mind, speech and body leave 
on the soul auspicious and inauspicious material traces called karma. 
Keeping in view the well-known universal law of karma, if man himself 
performs, inspires others to perform or praises others who perform good 
activities, he makes his future bright, good and happy. Contrary to it, if 
he denigrates others, cuts cruel and harsh jokes, speaks bitter and vulgar 
words, tells lies, then as a result of his evil activities of speech he becomes 


1. na kuTtrtvam na kurmani lokasya srjali prabhuh / 

na karmaphalasamyogam svabhavas tu pravarlale //14//— Rhagavnd-Gita, Adhyaya 5. 
God does not make man the doer of actions. That is, He does not force man to 
perform actions. Nor does he generate karmas. Nor does He join karmas with their 
fruits. In other words, He does not impel karmas to give their fruits to the soul; nor 
does He give the soul the fruits of its karmas. But karmas by their own nature proceed 
to give the soul their fruits. They do not require any intermediary- 


Jain Education Intern; 


ir Private & Personal Use Only 


w.jainelibr 



310 


Jaina Philosophy and Religion 


dumb. 1 One who misuses one’s mental powers invites madness. One who 
misuses one’s hands gets one’s arms or fingers severed. One who misuses 
one’s legs becomes lame. An adulterous person becomes impotent. 2 So 
one who wants to be happy in all respects should remain always engaged 
in good activities of mind, speech and body. 

If donation is given with the desire of earning fame, the charm of the 
act of donation disappears. If someone who donates his bungalow for the 
public use asks the public body to put a tablet bearing his name, then 
as a result of his infatuation with fame it may so happen that in his next 
birth he will be born of rich parents having a nice bungalow but his mind 
will remain so burdened with the worries of business and responsibilities 
that he will not be able to enjoy his stay in his bungalow. 

Sometimes a person, though innocent, is trapped in a grave crime or 
calamity, but ultimately he is saved. It is because no court or no govern¬ 
ment is capable to punish him for the crime which he has not committed 
in this or the past birth. The powerful law of karma (moral causation) 
protects him. 

When someone is held guilty of the crime which he has not committed 
and is punished, the cause of such punishment may possibly be such a 
crime committed by him in this very birth or in the past birth, the crime 
which he might have concealed or suppressed by unfair means. But that 
crime has not escaped the notice of the law of karma. So the karma, 
though late, rises to cause him experience its fruit in this manner. 

Law of karma is the law of action and reaction (counter-action). In¬ 
justice done to others by you returns to you through somebody. It is 


1. manmanatvam kahalatvaih mukkarogitam/ 
viksyasatyaphalam kanyahkddy asatyam utsrjet //53// 

—Acarya Hcmacandra’s Yogasastra II 
This verse declares that the vice of untruthfulness causes dumbness, indistinct speech, 
stammering and other diseases of the mouth. 

Read the following verse quoted by Acarya Hemacandra in his auto-commentary on 
the above quoted verse: 

miikd jadas ca vikala vaghina vagjugupsitdh / 
piitigandhamukhds caiva jdyante 'nrtabhdsmah // 

2. napumsakatvam tiryaktvaih daurbhdgyam ca bhave bhave / 
bhaven narandm strindm cdnyakdntdsaktacetasdm //1Q3// 

—Acarya Hemacandra’s Yogasastra II 
This verse tells us that the vice of adultery causes in the next birth impotcncy, 
misfortune and birth in the animal kingdom. 


Jain Education Intern; 


For Private & Personal Use Only 


www.jainelibra; 



Karma Philosophy 


311 


certain that good activity produces good results and evil activity produces 
evil results. 

Sometimes we see that a cruel, treacherous, wicked and sinful person 
is happy while a good, virtuous and righteous one is unhappy. Let us solve 
this anomaly by an illustration. A man at present has wheat which he has 
formerly produced and stored. Therefore.at present he eats wheat (i.e., 
preparations of wheat) even though he is at present sowing kodara (a 
kind of cheap coarse corn), but afterwards when all the stored wheat is 
used up he will have to eat kodara only, which he is sowing at present. Simi¬ 
larly, a wicked man too can enjoy riches and luxuries earned on account 
of diverse auspicious activities performed by him in the past birth and 
accumulated in the form of material karmic traces, but afterwards at the 
end of the period of fruition of those accumulated auspicious karmas his 
vicious and wicked karmas with their grave and terrible fruits will rise 
before him. Take an example of a person who at present has kodara 
which he has formerly produced and stored. Therefore, at present he 
lives on kodara even though he is sowing wheat at present; but afterwards 
when all the stored kodara. gets exhausted, he will come to have wheat 
which he is sowing now. In the same manner, a virtuous and righteous 
man at present experiences miseries as a result of the evil acts performed 
by him in his past birth, though he is engaged in auspicious activities at 
present; but at the end of the fruition of the inauspicious karmas, that 
is, at the end of his hard times his auspicious karmas along with their 
auspicious fruits will rise before him. 

Some particular result necessarily follows from certain situation or cir¬ 
cumstance. Nothing else than this result can ever come into existence. 
This is called the 'Natural Law’. As is the situation or circumstance, so 
is the result. This is called the ‘Natural Law’. This law never commands 
man to do this or not to do that. It simply lays down that if he wants to 
reap a particular result, he should perform a particular act. Nature pre¬ 
scribes that if he sows wheat, he will reap wheat; and if he sows seeds of 
thorny plants he will have thorns. But Nature never orders us to do either 
of them. One may sow whatever one chooses or likes. It is because Nature 
has given him freedom of choice from the very beginning. But once one 
has sown a particular seed, it is but vain to wish the fruit contrary to it. 
The law of Nature is unalterable. One who sows wheat will reap wheat 
only; and one who sows the seeds of thorny plants will get thorns. This 
is inevitable. Accordingly, if a man performs good acts, he will secure 
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good results like happiness, prosperity, progress and peace; and if he 
performs evil acts, he will get bad or bitter fruits like unhappiness, poverty, 
degradation, defeat, sorrow, mental disturbance. This is the inexorable 
and relentless law of karma. The kind of influences the body receives from 
the food is determined by the kind of food it takes in. If it takes in 
nutritive food, it becomes healthy. And if it takes in harmful food, its 
health deteriorates. Similarly, the kind of activity determines the kind of 
its subtle influence. Good activity generates good subtle influences on the 
soul. 

A person who does not care for his children will become barren in 
future in the next birth. One who misuses one’s wealth thoughtlessly and 
extravagantly invites poverty in future. A man or a woman who disregards 
the love of his wife or her husband sows the seeds of future widowerhood 
or widowhood. A man who misuses his present power or authority given 
to him will have to suffer humiliation in future due to dependence and 
subordination. He who misuses his present leisure makes his future life 
hard. He who makes good use of his present opportunities and means 
will obtain better opportunities and better means in future. He who at 
present serves the people according to his means and circumstances will 
gain better means and more favourable circumstances in future. He who 
at present makes good use of his power and authority will in future attain 
greater power and greater authority. He who at present loves others 
unconditionally without the feeling of jealousy and passion will secure 
love of many in future. He who employs his present wealth in allaying 
the poverty of masses will become a benevolent rich man in future. He 
who is dishonest and accumulates wealth by intrigues, treachery and 
exploitation of others will invite his ruin in future. He who lives for his 
own self to the utter neglect of the interest of all others will be abandoned 
by all in future. In short, the wise man should always be vigilant to see 
to it that the given opportunities and means are not misused and are 
properly used for the good of his own self as well as of others and for 
the this-worldly and the other-worldly happiness as well. 

When an individual hates someone, he binds the inauspicious karma. 
Similarly, when the whole family hates another family, it too binds inaus¬ 
picious karma. And individual hatred gives rise to family hatred. So we 
can say that individual karma generates family karma. Thus auspicious and 
inauspicious individual harmas of the members of one family with respect 
to the members of another family, and vice versa, give rise to auspicious 
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and inauspicious family-Aarmas. Similarly, when one village harasses the 
inhabitants of the neighbouring villages, destroys or damages their stand¬ 
ing crop, steals or drives away their cattle, and gains its own selfish end 
at their cost, then it binds inauspicious karma with respect to them. This 
is the collective karma. And the entire village will have to experience its 
fruit collectively. In the same way, the entire country binds the corporate 
karma in accordance with the practice of good or bad customs, cherishing 
of right or wrong beliefs, following of right or wrong business and selfish 
or benevolent living—all this by the resident sects, classes and commu¬ 
nities. And on account of the predominance of sins and vices, there often 
occurs in the country earthquakes, droughts, floods, excessive rainfall, 
famines and epidemics like plague, cholera, etc., or there breaks out 
internal civil war. Again, if one country or nation maintains good or bad 
relation with other countries or nations, then as a result it binds auspi¬ 
cious or inauspicious karma —which can be called international karmic 
bondage—and consequendy will have to experience its good or bad results. 
Bitter or terrible results of the collective or corporate inauspicious karmas, 
come upon the entire mass or class or community. And even in such 
adverse times of the country or nation, those who are extraordinarily holy 
and righteous can remain safe and secure. 

In the society all members are not unjust, treacherous and cruel. But 
whatever be their number—great or small, there arises the situations and 
circumstances when the entire society has to suffer har assment and troubles 
on account of their evil deeds. Why should the entire society experience 
the bitter or bad fruits of the evil acts performed by only some of its 
members? If one reflects for a while on this question, one will find the 
answer. It is as follows: The society in which the wicked and cruel men 
freely indulge in evil activities without any opposition, objection and 
obstruction from the society and government, and in which the knowl¬ 
edgeable leading members do not exhibit moral courage to expose them 
before the government and society, and instead of putting forth efforts 
to oppose them, they ignore and tolerate them crestfallen meekly and 
thereby indirecdy approve of their evil acts, that society has obviously to 
experience harassment and troubles on account of its such defect or fault. 

Corporate or collective karmas are ultimately generated by individual 
karmas. So the improvement of the society depends on the improvement 
of its individual members. Paying heed to the power of the law of karma 
(moral causation), one should sincerely try to be good in thought, speech 
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and behavior. Therein lies the prosperity, peace and happiness of an 
individual, a class, a society and a nation as well. If the people are moral 
and friendly, their entire country or nation is saved from varied troubles 
and calamities, and their life becomes happy, progressive, elevated and 
noble. 

The fact that by industry and effort one can transform a sub-type into 
another of the same main karma- type and reduce the intensity of the fruits 
of the karmas that have risen to give their fruits, is proved even by ob¬ 
servation. We observe that the schools for the blind, deaf, dumb and lame 
are established and therein they are trained to be self-reliant and self- 
dependent. In this way, many nations have lessened the hardness of the 
hard destiny or karma of their peoples by making great valiant efforts. 
Even an individual can improve his or her destiny by living a righteous 
and responsible life. Individual development and group development can 
reduce the hardness of the fruits of the karmas that are ready to give their 
fruits, and having overcome them make good advancement in the right 
direction. We should always remember here the following words of W.R. 
Alger: “Fate is the friend of the good, the guide of the wise, the tyrant 
of the foolish, the enemy of the bad.” 

( 15 ) 

(Special Interpretation of the term 'paraloka 7 ) 

The Sanskrit term 'paraloka' is generally taken to mean ‘the birth, after death, 
in any one of the main four classes of living beings’, and we are asked to 
improve it. But, if the society or the class in which one is to be bom in future 
is not cultured, then one cannot be happy in taking birth in such a society, 
however good one may be. 

We are normally not able to establish in the present birth any contact with 
the celestial beings of the celestial class or the infernal beings of the infernal 
class. Hence, if we want to undertake reform activities, we can undertake them 
in connection with the human class and the animal class, living among human 
beings and animal beings. By doing so, we can gain benefits of the reforma¬ 
tion or improvement in the present birth as also in the next birth (when we 
would be bom in the human or animal class). So far as it concerns us, the 
term ‘paraloka ' should, therefore, be taken in such special sense that we may 
become aware of our duty towards the human society and the animal world, 
perform it sincerely and thereby improve our present birth as well as the next 
birth. From this standpoint, we present the following idea or thought 
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The term 'paraloka' literally means ‘another world’, that is, living beings 
other than one’s own self. Improving paraloka, therefore, means improv¬ 
ing those other beings. For each and every man there are clearly two 
worlds with which he has contact, viz., human world and animal world. 
An attempt to improve them is the attempt to improve 'paraloka'. If every 
man firmly understands that our visible ‘ paraloka ’ is this human society 
and hence ‘to improve our paraloka’ means 'to improve this human society’, 
then the human society will undergo radical transformation and become 
progressive, prosperous and happy. Similarly, he should make strong 
efforts to generate and foster good feelings in the human society for the 
animals and urge it to make arrangements for their fodder, drinking 
water and shelter. They have contributed greatly to the progress and 
comforts of the human society. They have been a constant and faithful 
aid to man in civilizing himself for ages. The human society owes a duty 
to them. If it has received so many benefits from the animal kingdom, 
it should reciprocate them by being kind to them, by taking care and 
attending those that are suffering. 

It is not certain as to where a man will be born in his next birth, after 
the death of the present body. So he should always bear in mind that if 
the animal class is living in a bad state fraught with troubles and diseases, 
then he would have to be the victim of that bad state when he is born 
in the animal class. Therefore, from the standpoint of public weal as also 
ftom that of his weal, it becomes necessary for man to maintain his 
conduct so good and so righteous that it may have good, instead of evil, 
influence on both the societies—human and animal. Just as improvement 
of the city results in the happiness of all its residents, even so the improve¬ 
ment of the human and animal worlds would result in the happiness of 
all their members. Readiness to improve these two worlds is but the 
readiness to improve one’s paraloka. 

There is also another paraloka. It is one’s own progeny. The live im¬ 
pressions of good or bad bodily activities performed by mpn are trans¬ 
mitted to his progeny through his blood and semen. If he is afflicted with 
the transmittable diseases like leprosy, tuberculosis, diabetes, cancer, his 
progeny will have to experience their fruits. Evil impressions of his vices 
like licentious behavior, drunkenness, etc., are transmitted to his prog¬ 
eny through his blood and semen, and this will ultimately lead to the 
grave degeneration and ruin of the whole human society. The meaning 
of ‘improving one’s paraloka ’ is, therefore, ‘improving one’s progeny’ 
which necessarily implies ‘improving one’s own self. 
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Just as man is reborn in his progeny through his blood and semen, even 
so he is reborn in his pupils, associates and neighbours through his 
thoughts. As are our conduct and thoughts, so is their influence on the 
minds of our pupils, associates and near ones. Man is such a social animal 
that knowingly or unknowingly he influences others and others influence 
him. He is no doubt responsible for his own improvement or degenera¬ 
tion, but at the same time he also contributes directly or indirectly to the 
rise and fall of the entire human society. The progeny procreated by 
man’s semen and blood may, with its efforts, rid itself of the evil impres¬ 
sions received from its progenitors through their blood and semen. But 
the progeny created by man’s thoughts can hardly regain its health, once 
a drop of poison of evil thought is transmitted to it. Each grown up man 
of the present time has his eyes fixed on the new generation. Some 
administer to it the intoxicant drink of sectarianism, others that of racism, 
still others that of family pride, so on and so forth. One knows not as 
to how many isms their perverse intellect has invented to produce in¬ 
toxicants of different colours. They give these intoxicants to new genera¬ 
tion to drink in the attractive bowls of religion, culture, society, nation, 
etc. and thereby deprave it in order to protect the superiority of their 
class, to strengthen and stabilize their power, and to further their vested 
interests. Under the influence of infatuation, they do not hesitate to 
perpetrate cruelty and oppression on their own brethren, forgetting the 
natural equality of all human beings. When in the present evil-ridden 
strange age, this is the condition of men in their mutual relationship, 
then where is the scope of our talking about man’s duty to protect, feed 
and take care of animals? 

The right knowledge of the real nature of the life-force or conscious 
principle is the supreme light. Once it flashes in the human mind, it 
removes all defilements and ignorance from it, enlightens it and leads 
man on the all-auspicious and all-blissful path. 
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Perception 

That by which a thing is known rightly is called pramana, i.e., valid knowl¬ 
edge. On the rise of valid knowledge doubt, illusion and ignorance are 
removed and the nature of a thing is known or understood rightly to a 
considerable extent. So valid knowledge is regarded as pramana. Having 
known a thing rightly, man decides to attain it, if it is desirable and to 
abandon it, if it is undesirable. 

There are two types of valid knowledge, viz., direct and indirect. Ob¬ 
jects, viz., colour, etc., are cognised through sense-organs, viz., eye, etc., 
assisted by mind. To be more explicit, colour or form is seen by the eye, 
flavour is grasped by the tongue, odour is smelt by the nose, touch is 
cognised by the skin, and the sound or word is heard by the ear. All these 
are the cases of perception. But they are the cases of sense-perception. 
The experience of pleasure, etc., generated by mind is mental percep¬ 
tion. 

The above-mentioned perceptions are called empirical perception. Each 
of them—the sense-perceptions and mental perception—passes through 
four gradual stages, viz., avagraha (grasping), Via (cogitation), avaya (defi¬ 
nite judgement) and dharana (retention). First there arises the general 
non-detailed knowledge of the object through sense-organs and mind. It 
is called avagraha (grasping). Then there takes place cogitation with respect 
to the very object with a view to arriving at definite judgement. This cogi¬ 
tation is called ihd. It is followed by the definite judgement called avaya. 
The consolidation or continuance of the judgement to such an extent that 
in future it may cause memory is a case of dharana. 

Seeing a tall thing like a tree from a distance is avagraha (grasping). 
This is followed by a query or doubt: ‘Is this a man or a stump of a tree?’— 
the doubt which urges the cogniser to cogitate on the basis of specific 
features in order to arrive at a definite judgement. This cogitation is a case 
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of iha. After cogitation, there arises a definite judgement like ‘This is 
certainly a man’. This is called avdya. This determinate knowledge stays 
for some time. But afterwards, when the mind withdraws itself from its 
object and directs its attention to some other object, this determinate 
knowledge disappears, but it leaves behind its impressions. These impres¬ 
sions are such that in future on certain occasion they give rise to the 
memory of the thing determinately known in the past. The stream of 
judgement (determinate knowledge) continuously flowing for some time, 
the resultant emergence of mental traces and the recollection in future 
of the determinately known thing in the past—all these three operations 
of matijfidna constitute dhdrana. But it is noteworthy that recollection or 
memory falls in the class of indirect pramana (valid knowledge) and not 
in that of direct pramana. 

These four gradual stages, viz., avagraha, etc. occur in each of the five 
sense-perceptions as also in the mental perception. 

The perception-type which is different from the empirical perception, 
does not depend on sense-organs and mind, but depends solely on the 
spiritual power is called transcendental perception. Thus transcendental 
perception is derived directly from the self. It is not dependent on the 
services of the sense-organs and mind. The following three varieties fall 
in the category of transcendental perception. They are avadhi 
(direct perception of temporally and spatially remote material things), 
manahparydya (direct perception of mental states of other persons) and 
kevala (perfect eternal perception—omniscience). Avadhi is found in all 
infernal and celestial beings from their very birth while human and animal 
beings attain it as a result of the spiritual practice of the ethical vows, self- 
imposed wholesome restrictions, etc. Manahparydya manifests itself in only 
those human beings who are greatly self-controlled and saintly. Kevala- 
jndna is the perfect, eternal and infallible knowledge. We have already 
expounded this in chapter III pp. 188-90. 

The Jaina view regarding the sense-object contact in the generation of 
sense-perception is as follows: 

When we taste the flavour with our tongue, our tongue is in direct 
contact with the flavour. When we grasp the touch of a thing, our skin 
is in direct contact of the thing. When we smell the odour, our nose is 
invariably in direct contact with the odorous substances. Even when we 
grasp the odour of a thing, which is considerably far away from us, our 
nose does have direct contact with the odorous subtle particles that proceed 
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from the thing and reach the nose. When the sounds or words coming 
from a long or short distance strike the ear, we hear them with our ears. 
According to the Jaina view, words are the aggregates of the material 
atoms that have acquired capacity to convert themselves into speech. For 
the Jainas, therefore, the word or sound is a substance. Thus the tongue, 
the skin, the nose and the ear—these four sense-organs cognise their 
respective objects after having come in direct contact with them. But it 
is quite obvious that the things—whether distant or near—do not go near 
the eyes when they are seen with the eyes. This means that the eye 
perceives them without having come in direct contact with them. 1 So the 
Jainas call the eye ‘ aprdpyakari'. The term ‘aprapyakdri means ‘that sense- 
organ which cognises its object ( kari) without reaching it ( aprapya ), that 
is, without coming in its direct contact.’ 

Indirect valid-knowledge has Five varieties, viz., memory, recognition, 
cogitation, inference and verbal testimony. 

Memory and Recognition (Smarana and Pratyabhijnd) 

When we recollect a thing experienced in the past, it is a case of memory. 
When we find a lost thing we have the cognition of the form ‘That 
certainly is this’; it is a case of recognition. On meeting again the person 
formerly seen, we recognise him ‘That is this Candrakanta’. This is an 
instance of recognition. 

Memory is caused by the past experience, while recognition is caused 
by both the actual experience and the memory operating together. When 
the impressions left on the mind by the past experience of a thing are 
revived by certain conditions, there takes place the phenomenon of 
memory of that thing. In recognition, the object recalled is actually before 
our eyes. When, on seeing a person, one recollects that he is the same 
person whom one saw before, it is a case of recognition. The actual 
experience of the thing or person is as much the cause of recognition 
as the impression left on the mind by the former experience of the same 
thing or person. In memory, the cognition takes the form ‘That clock 
‘That man’ and the like. Thus, memory refers to its content by a form 
of the pronoun ‘that’. This means that the object is not present before 

1. The rays of light falling on a thing are reflected. Then the reflected rays reach the 
eye. This is the reason why we see the thing. This is the scientific view. Even in this 
view, it is obvious that there obtains no direct contact between visual sense-organ 
and its object. 
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the cogniser. In recognition, the cognition takes the form ‘That neces¬ 
sarily is this’. The element of ‘that’ indicates memory and the element 
of ‘this’ indicates actual experience. Thus recognition is a synthetic unitary 
knowledge generated by the joint operation of actual experience and 
memory. Recognition of the form ‘that necessarily is this’ is the recog¬ 
nition of identity. 

Someone has acquired the knowledge that Bos Gaveas ( gavaya) is like 
a cow. On seeing it he remembers this piece of knowledge. As a result 
he comes to have the cognition ‘This Bos Gaveas is like a cow’, in other 
words, he recognises the similarity of this Bos Gaveas with the cow that 
he has already seen. When we happen to see an object which is similar 
to another that has already been experienced, the cognition of the form 
‘this is like that’ emerges. This is a case of recognition of similarity. 
Similarly, when we happen to see an object which is dissimilar to another 
that has already been experienced, we come to have the cognition of the 
form ‘this is dissimilar to that’. This is a case of recognition of dissimi¬ 
larity. There are also other forms of recognition. 

Hypothetical Reasoning (tarka) and Inference (anumana) 

In inference, knowledge of vydpti (invariable concomitance) is necessary. 
It is a ground of inference. Vydpti is the necessary universal relation of 
inseparability ( avindbhdva-sambandha ) or invariable concomitance ( niyata 
sahacarya). A thing is said to have the necessary universal relation of 
inseparability with another thing, if it does never exist without the other 
thing. 1 As for instance, non-existence of smoke in the absence of fire— 
this type of relation which smoke is having with fire is its necessary universal 
relation of inseparability with fire. As this vydpti of the form of necessary 
universal relation of inseparability (i.e., invariable concomitance) subsists 
in smoke, smoke is called vydpya (vydpya of fire, i.e., pervaded by fire), 
because smoke is pervaded by fire. And as fire pervades smoke, it is called 
vydpaka (vydpaka of smoke, i.e., one that pervades smoke). Thus vydpti is 
the relation of vydpya with its vydpaka. In other words, the characteristic 


1. The term avindbhdva contains three words: a + vind + bhdva. Vina means without (i.e., 
in the absence of) probandum ( sadhya ); a and bhdva = abhdva means absence of 
probans ( sadhuna ). Thus complete sense of the term is: non-presence ( abhdva) of 
probans in the absence of ( vina ) probandum. This constitutes the one and only 
defining characteristic of probans. 
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of being pervaded by the pervader ( vydpaka ), which characterises the 
vyapya (that which is pervaded) is called vydpti. Vydpti is a relation obtain¬ 
ing between two things or terms, of which one is pervaded ( vyapya ) and 
the other pervades ( vydpaka). A thing is said to pervade another when 
it always accompanies the other. A thing is said to be pervaded by an¬ 
other, when it is always accompanied by the other, in this sense, smoke 
is pervaded by fire, since it is always accompanied by fire. But fire is not 
always accompanied by smoke, e g., the red-hot iron ball. So fire is not 
pervaded by smoke. As the pervader is proved or established by the 
pervaded, the pervader is called sadhya (the thing to be proved, 
probandum, major term) and the pervaded is called sadhana (the thing 
that proves, probans, middle term) or hetu (logical reason). To know and 
ascertain vydpti the joint method of agreement in presence ( anvaya ) and 
in absence ( vyalireka ) is very useful. The method of agreement in pres¬ 
ence means the invariable presence of probandum in the presence of 
probans. The probandum is necessarily and invariably present where the 
probans is present. And the method of agreement in absence means the 
invariable absence of probans in the absence of probandum. The invari¬ 
able presence of fire in the presence of smoke is a case of the method 
of agreement in presence. And the invariable absence of smoke in the 
absence of fire is a case of the method of agreement in absence. Thus, 
as smoke is having both anvaya (relation of agreement in presence) and 
vyatireka (relation of agreement in absence) with fire, we know and as¬ 
certain, on their basis, the invariable concomitance ( vydpti) of smoke with 
fire. 

Smoke is pervaded by fire. But fire is not pervaded by smoke. In other 
words, wherever there is smoke there is fire; there is no exception to it. 
But it is not that wherever there is fire, there is smoke. That is, where 
there is fire, there may or may not be smoke. Therefore, we can infer 
fire from smoke, but can never infer smoke from fire. A vydpti between 
two things or terms of unequal extension, such as smoke and fire, is called 
asama-vyapti or visaina-vyapti. It is a relation of non-equipollent concomi¬ 
tance between two things or terms, from one of which we may infer the 
other, but not vice versa. We may infer fire from smoke, but not smoke 
from fire. As distinguished from this, a vydpti between two things or terms 
of equal extension is called sama-vyapti or equipollent concomitance. 
Here the vydpti holds between two things or terms which are co-extensive, 
so that we may infer either of them from the other, e.g., flavour and 
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colour. Wherever there is flavour, there is colour, and vice versa. In short, 
the vydpaka is generally greater in extent than the vydpya, though not 
necessarily so; for in some cases where both may be co-extensive, both 
are vydpaka and vydpya of each other. 

The vydpti (invariable concomitance) is grasped and ascertained by 
hypothetical reasoning or cogitation ( tarka ). As for example, ‘Smoke is 
never present in the absence of fire, wherever there is smoke there is fire, 
there is not a single place where smoke is present but fire is not present’— 
this type of invariable concomitance of smoke with fire, which is called 
vydpti can be established or proved by hypothetical reasoning. On seeing 
two things together in many places or on observing their successive oc¬ 
currence in many places, we cannot establish or arrive at their invariable 
concomitance. But on exploring as to whether there is any logical or 
practical difficulty in separating the two or in not accepting their invari¬ 
able succession, if we certainly find some difficulties—that is, the invari¬ 
able concomitance is found without having any exception—, then the 
invariable concomitance between the two stands established or proved. 
This method of establishing or arriving at invariable concomitance ( vydpti) 
is hypothetical reasoning (tarka). The invariable concomitance of smoke 
with fire is grasped or established by the hypothetical reasoning as fol¬ 
lows: ‘Wherever there is smoke, there is fire’—this is the statement of 
vydpti (invariable concomitance). If it is false, then its contradictory, viz., 
‘There are some places where smoke is present but fire is absent’, must 
be true. This means that there may be smoke without fire. But this 
supposition is contradicted by the law of universal causation, for to say 
that there may be smoke without fire is just to say that there may be an 
effect without a cause. It is so because, fire is the only known cause of 
smoke. If any one has obstinacy to say that sometimes there may be effects 
without causes, he must be silenced by reference to the practical contra¬ 
dictions involved in his position. If there can be an effect without a cause, 
why do they who desire smoke seek fire? 

Knowledge of invariable concomitance is the ground of inference. For 
any inference, the minimum condition is the knowledge of vydpti between 
the middle ( sadhana , vydpya, hetu) and the major ( sadhya, irydpaka) term. 
We can infer fire from smoke only when we know that smoke is invariably 
connected with fire. Without the knowledge of invariable concomitance 
of smoke with fire, inference of fire from smoke is impossible. So long 
as one does not have the knowledge of invariable concomitance of smoke 
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with fire, one cannot infer fire from smoke. This is quite obvious. This 
shows that for inference the knowledge of invariable concomitance is 
necessary and this knowledge of invariable concomitance one can have 
through hypothetical reasoning { tarka ). 

Inference is the knowledge of sadhya (probandum) through the instru¬ 
mentality of sddhana (probans). This means that on knowing or perceiv¬ 
ing probans and consequently remembering the invariable concomitance 
of probans with probandum, the cogniser infers probandum. As for 
instance, when one who has known the universal relation that obtains 
between smoke and fire, that is, one who has comprehended the invari¬ 
able concomitance of smoke with fire, perceives smoke arising from some 
place, then at once he remembers the invariable concomitance of smoke 
with fire and consequently infers fire on that place. The emergence of 
inferential knowledge takes place subject to the fulfilment of two condi¬ 
tions, viz., perception or knowledge of probans and memory of the in¬ 
variable concomitance of probans with probandum. 

Let us study some cases of inference: (1) A particular place has fire on 
it because it possesses smoke. (2) Word is destructible because it is pro¬ 
duced. (3) This is a tree because it is Nimba. (4) The constellation named 
Rohini will rise because the constellation named Krttika has already risen. 
(5) The constellation Bharani rose before, because the constellation Krttika 
is rising. (6) A particular fruit must have a particular colour because it 
has a particular flavour. Or, it must have a particular flavour because it 
has a particular colour. 

In these cases of inference, the first probans is of the form of effect 
( karya ), because smoke is an effect of fire. The second and the third ones 
are of the form of essential identity of nature (svabhdva). The fourth one 
is the predecessor ( piirvacara ) because Krttika is the predecessor of Rohini. 
The fifth one is the successor ( uttaracara ) because Krttika is the successor 
of Bharani. And the sixth one is co-occurrent or co-extensive (sahacara) 
because flavour and colour are co-occurrent or co-extensive. 

From this we can have the idea of different types of probans. Again, 
we can see that it is not necessary that probans should be present when 
probandum is present. Krttika that is rising enables us to infer Rohini that 
is to rise as also Bharani that rose before. This means that probans and 
probandum—belonging to the same time or different times and to the 
same place or different places—should have invariable relation between 
them. It is not necessary for the probans to be present at that very time 
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and place at which the probandum is present. The only thing required 
of it is that it should have invariable concomitance with probandum. The 
present rise of Krttika works as an instrument of inferring the posterior 
rise of RohinI and the prior rise of Bharani, because Krttika is having a 
relation of sequence with RohinI and Bharani, which is an invariable 
necessary relation. 

That which is contradictory of a particular thing acts as probans causing 
inferential knowledge of the absence of that thing. From certain facial 
changes we can infer the absence of the subsidence-of-anger. Here the 
probans of the form of certain facial changes is contradictory of the 
subsidence-of-anger or is the result of anger which is contradictory to the 
subsidence-of-anger. Therefore it acts as probans causing inferential 
knowledge of the absence of the subsidence-of-anger. From non-cogni¬ 
tion of the bodily movements characterising health, we infer the presence 
of some disease in the body. The fact of our not seeing the bodily move¬ 
ments characterising health leads us to infer the lack of health, that is, 
the presence of some disease in the body. For our present purpose this 
is enough. We close this topic. 

There are two types of inference, viz. svarthanumana (inference in¬ 
tended for oneself) and pardrthdnumdna (inference intended for others). 
Without being instructed or taught by others, when one infers probandum 
from probans independently with his own reasoning, then that inference 
is called svarthanumana. On the other hand, the inference employed by 
one to explain to others the truth of the conclusion one has arrived at 
is called pardrthdnumdna. To illustrate, when a man, having inferred or 
known the existence of fire in a hill, tries to convince another man, who 
doubts or questions the truth of his knowledge, he argues like this: ‘The 
hill must be fiery; because it smokes; and whatever is smoky is necessarily 
and invariably fiery, e.g. the kitchen; so also the hill is smoky; therefore 
it is fiery.” The statement generally contains five members. They are: 
proposition ( pratijnd ), reason (hetu), example ( udaharana ), application 
(upanaya ) and conclusion ( nigamana ). In the above example, they are as 
follows: 

(1) This place is fiery. (This is the statement of proposition or thesis or 
probandum). 

(2) Because it is seen smoky. (This is the statement of reason or probans) 

(3) All smoky things are fiery, e.g. the kitchen. (This is the statement of 
invariable concomitance, showing the necessary universal connection 
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between probans and probandum, as supported by a known instance) 

(4) So also this place is smoky. (This is the statement of application). 

(5) Therefore this place is fiery. (This is the statement of conclusion). 

In pararthdnumana, one is required to follow this procedure. 

Probans which does not have the relation of invariable concomitance 
with probandum is called pseudo-probans (hetvdbhdsa). Pseudo-probans 
can never lead to valid inference. 

_ » 

Verbal Knowledge (Agama or Sabda) 

Knowledge generated through words of trustworthy authority ( apta) is 
called valid verbal knowledge ( agama-pramana or sabda-pramdna). 

Words that propound the pure Reality, that throw true light on spiri¬ 
tual development and its means, and that are not contradicted by other 
forms of valid knowledge, viz., perception, inference, etc. truly constitute 
agama or scripture. 

One who preaches and teaches the truth and reality as they are, for 
the benefit of all is called a trustworthy authority {apta). And words of 
such a person are called scripture {agama). The supremely trustworthy 
authority is that person who has totally removed all the defilements like 
attachment, aversion, etc., from his soul and who has preached the el¬ 
evating and pure teaching on the basis of his perfect and pure knowledge. 
As he is absolutely free from the defects like attachment, etc., that soil 
the soul, his heart is full of universal love. He is the Compassionate par 
excellence. And impelled by universal love and compassion, he teaches 
Truth and Reality, especially the path leading to liberation, on the basis 
of his pure knowledge gained through spiritual and yogic practice. 

The serene philosophy propounded in scriptures will possibly be totally 
misunderstood and will consequently do great harm instead of benefit, 
if it is not reflected on by one’s impartial, discerning, discreet reason. 
Abandonment of obstinacy, love or predilection for truth, impartial at¬ 
titude, judicious and sharp intellect, unagitated and calm mind, penetrat¬ 
ing insight, pure desire for knowledge—if these qualities are cultivated 
by a person, then he can successfully and without any fear dive into the 
deep waters of die ocean of scriptural truths and realities. 

When we think superficially about the thoughts of great sages, we feel 
that the thoughts of one are contradictory to those of another. But, if 
we adopt synthetic outlook and try to understand them from different 
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standpoints, we find them not contradicting but supplementing one 
another, thus leading to one Grand Truth. 

We have expounded, in brief, valid knowledge and its varieties. The 
opposite of it is called false knowledge ( apramana, bhrama or mithyd-jnana). 
Valid knowledge cognises a thing as it is; while false knowledge cognises 
a thing as it is not. False knowledge cognises a rope as a snake, a shell 
as silver, etc. It mistakes one thing for another. It mistakes wrong view 
for right view, unwholesome conduct for wholesome conduct, insentient 
thing for sentient thing, sinner for saint, and vice versa. If we commit a 
mistake in understanding the nature of a thing or reality, know it as it 
is not, superimpose on it the nature which is not its own true nature and 
wrongly understand it to be having the nature which it actually does not 
have, then our activity based on such wrong understanding will naturally 
be not right or proper. When we mistake a rope for a snake, we shiver 
out of fear without any real cause for fear. When we mistake mirage for 
water, we run towards it to quench our thirst with great hope, but that 
attempt of ours does not succeed and we become downcast and dejected. 
If we mistake a friend for an enemy, and vice versa, then whatever activity 
we undertake with respect to them will certainly be improper and oppo¬ 
site of what it should be. These are the instances of activities generated 
by illusory or false knowledge. Illusory or false knowledge means wrong 
or perverse understanding. Hence it does not fall in class of valid knowl¬ 
edge. 

As already stated in chapter III pp. 180-191, of the five types of valid 
knowledge, viz., mati, sruta, avadhi, manahparydya and kevala, the last three 
are the cases of perception (transcendental perception). Mati and sruta 
are the cases of indirect valid knowledge or non-perceptual knowledge. 
Sruta-jnana means dgama-pramdna (verbal knowledge) which is a variety 
of indirect valid knowledge. A sub-class of mati-jnana, which is formed by 
the knowledges of colour etc., generated by sense-organs (though re¬ 
garded as indirect or non-perceptual from the ultimate standpoint on 
account of their being derived not directly from soul but indirectly through 
the medium of sense-organs) is called the class of empirical perception. 
And another sub-class of matijnana, formed by memory, recognition, 
cogitation (hypothetical reasoning), inference, etc., is included in the 
class of indirect valid knowledge. Thus, the classification of valid knowl¬ 
edge into direct valid knowledge and indirect valid knowledge is recon¬ 
ciled well with the old scriptural classification of valid knowledge into five 
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types, viz. viati, etc. 1 

Now let us explain the universally useful and important theoiy called 

1. Anuyogadvarasutra mentions four pramdnas (types of valid knowledge), viz. pratyaksa 
(perception), anumana (inference), upamdna (analogy) and agama (verbal testimony). 
Their treatment is similar to that found in Gautama’s Nyaya philosophy. 
Sthdnahgasutra {Sthana 4, Uddesa 3) also mentions the above enumerated four pramdnas. 
But elsewhere ( Sthana 2, Uddesa 1) it mentions two pramdnas viz., pratyaksa (percep¬ 
tual or direct) and paroksa (non-perceptual or indirect). And the mention of these 
two pramdnas certainly occurs in Nandisutra. 

Bhagavatisutra (Sataka 5, Uddesa 3) mentions the above-mentioned four pramdnas, 
referring to the authority of Anuyogadvarasutra. 

The special type of pratyaksa (perception), viz., sdmvyavakarika pratyaksa (empirical 
perception) finds mention for the first time in Jinabhadragani’s Visesdvasyakabkdsya. 
But it is based on Nandisutra, because Nandisutra includes sense-perception in both 
the divisions, viz., pratyaksa and paroksa. 

From all the above discussion, we can arrive at the conclusion that the problem of 
knowledge has been treated in the jaina tradition in two ways, viz., that based on 
the Agamic classification, and that based on the logical classification. The treatment 
where knowledge is divided into matt, sruta, etc. is the one based on the Agamic 
classification, the treatment where it is divided into pramdnas like perception (pratyaksa ), 
etc., is the one based on the logical classification. The fivefold division of knowledge 
into tnati, sruta, etc. is rooted in the scriptures and is very old. On the other hand, 
the classification of knowledge into pratyaksa, etc. evinces the influence of the age 
of logic. At the time when Agamas were edited ( sahkalana ) portions containing the 
fourfold classification of pramdnas, as also those containing the twofold classification, 
found entrance in Sthandnga and Bhagavati. (In Bhagavatisutra, we come across 
portions where Raipasenaia, Pannavana, Nandi. Jivabhigama, Anuyogadvarasutra are 
found quoted by name in support, but these Raipasenaia, etc., were composed very 
late after the composition of Bhagavatisutra. This shows that these portions were 
inserted in Bhagavatisutra when AgarruB were edited.) However, even though both 
these classifications had found place in the Agamic texts, the Jaina teachers chiefly 
gave special thought to the twofold classification. The obvious reason for this is that 
the fourfold classification really belongs to the Nyaya system—and is therefore referred 
to by Umasvati in his Tattvarthabhdsya (I. 6) as a nayavddantara (view of another 
philosophical system)—, while the twofold classification is the jaina teachers’ own. 
The twofold classification has been accepted in Tattvdrthasutra and other jaina 
works. And in this manner it has been firmly established in the jaina tradition. 
The same twofold classification is there in Nandisutra. But the speciality of Nandisutra 
is that it incorporated in its treatment an important point. The point is that pratyaksa- 
pramana is here sub-divided into two types, viz., noindriya-pratyaksa (non-sensory 
perception which covers avadhi, etc.) and indriya-pratyaksa (sensory perception). But 
it has been borrowed by it from the earlier work, Anuyogadvarasutra. It is so because 
the author of Anuyogadvarasutra divides pratyaksa-pramdna into two types, viz., indriya- 
pratyaksa and noindnya-pratyaksa after having mentioned four pramdnas, viz., pratyaksa, 
anumana, upamdna and agama. And it is on the basis of this classification of pratyaksa 
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syadvada or anekantavada formulated by the Jaina philosophy. 

syAdvada or anekantavada 
(THEORY OF MANY-SIDEDNESS) 

The method of viewing or explaining a thing from different stand¬ 
points is syadvada. It is also called anekantavada. The method of honesdy 
accepting and reconciling the apparendy contradictory attributes in a 
thing from different standpoints is called syadvada or anekantavada. In a 
man, we accept seemingly contradictory attributes—that is, we call him 
father and son, uncle and nephew, son-in-law and father-in-law, etc.,— 
because they are reconcilable from different standpoints of different 
relations which he holds with different persons. Similarly, one accepts 
apparendy opposite attributes, viz., permanence and impermanence, etc., 
in a thing, say a pot, because one reconciles them with one another from 


into indriya-pratyaksa and noindriya-pratyaksa, presented in Anuyogadvarasulra and 
Nandisutra, that Jinabhadragani Ksamasramana in his Visesdvasyaka-bhasya (gathd 95) 
for the First time gave the name ‘ sdmvyavahdrika pratyaksa' to sensory perception 
( indriya-pratyaksa) which is what people (and even logicians) understand by pratyaksa. 
By doing so, he eliminated for the first time, the discrepancy—pointed out by the 
non-Jaina logicians—vitiating the twofold classification of pratyaksa into indriya-pratyaksa 
and noindriyapratyaksa. The discrepancy was as follows. When the Jaina system calls 
only that knowledge pratyaksa which is born of aksa (i.e., alma = soul) alone, it 
becomes self-contradictory to call sensory perception pratyaksa (for sense-perception 
is not born of soul alone). Thus, Jinabhadra achieved two things. First, he removed 
discrepancy that was there in the previous Sutra works and secondly he gave due 
respect to the popular view. After Jinabhadra, Akalahkadeva made even more firm 
the twofold classification of pratyaksa-pramana. Moreover, he showed his intellectual 
acumen in fixing the number of the sub-species of paroksa-pramdna and in defining 
each of them. He maintained that the sub-species of paroksa-pramdna are five only 
and they are (1) anumdna (inference), (2) pratyabhijha (recognition), (3) smarana 
(memory), (4) tarka (cogitation or hypothetical reasoning) and (5) dgama (verbal 
testimony). The result was that all post-Akalahka Jaina logicians—Digambara as well 
as Svetambara—followed this classification made by Akalatika, and composed more 
or less lengthy texts basing themselves on Akalahka’s very words (or their equiva¬ 
lents) and developing his very idea in this or that direction. 

Siddhasena Divakara’s Nydydvatdra is the product of that time when the academic 
atmosphere had started gathering stronger and stronger influence of logic and logical 
discussions. The term 'nyaya' occurring in the title ‘ Nydyavatard seems to be prima¬ 
rily suggestive of the meaning of anumdna (inference), because in this tiny treatise 
of 32 couplets too much space is devoted to the treatment of inference. Nydydvatdra 
treats of three pramanas, viz., perception, inference and verbal testimony. 
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different standpoints. The contradiction of opposite attributes in a thing 
is really apparent and can be removed by viewing the thing from different 
standpoints. Different standpoints yield contradictory attributes which are 
synthesised in a coherent whole by syadvada. Thus syadvada is a method 
of synthesis. 

One and the same person is father with respect to his son and son with 
respect to his father, uncle with respect to his nephew and nephew with 
respect to his uncle, father-in-law with respect to his son-in-law and son- 
in-law with respect to his father-in-law, and so on and so forth. Accord¬ 
ingly, we accept all those opposite attributes—father and son, uncle and 
nephew, etc.—in one and the same individual from different standpoints 
of relations he is having with different persons. In the same way, why 
should we not accept in one and the same thing the opposite attributes, 
if on reflection we find them reconcilable from different standpoints? 

What is a pot? It is well-known that earthen vessels like a pot, a bowl, 
etc., are produced from the same clay. After having broken a pot, a bowl 
is produced from the same clay; now, will anybody call the bowl a pot? 
No. Why? Is clay not the same? Yes, clay is the same but the form or mode 
has changed. As the form has changed, clay cannot be called ‘a pot’. Well, 
then it is proved that a pot is a particular form or mode of clay. But one 
should remember that the mode or form is not absolutely different from 
clay. Clay itself is called ‘a pot’, ‘a bowl’, etc., when it assumes different 
forms or modes. So how can we consider clay and pot to be totally 
different? From this it is proved that the form-of-a-pot and clay both 
constitute the nature of the thing called ‘pot’. Now let us see as to which 
of the two natures is permanent and which is impermanent. We observe 
that the form-of-a-pot is impermanent. So one nature of the pot, viz. the 
form-of-a-pot is established as impermanent. And how is the other nature, 
viz., clay? It is not impermanent. It is so because the forms or modes 
which clay assumes go on changing but clay as such remains the same. 
This is established by experience. Thus, we see that a pot has both these 
natures—one permanent, and the other impermanent. From this we can 
naturally maintain that from the standpoint of its impermanent nature, 
a pot is impermanent and from the standpoint of its permanent nature 
it is permanent. In this way to see and ascertain both the permanent and 
impermanent natures in one and the same thing from two different 
standpoints is a case of anekanla (synthetic or synoptic or many-sided) 

viewing. 
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Let us go a bit deeper into the problem in order to make the point 
more clear. 

All things are characterised by origination, destruction and persistence. 1 
Each and every thing has the triple character of origination, destruction 
and persistence. Take, for example, a golden necklace. After having bro¬ 
ken it, a golden chain is made. At that time we clearly notice the destruc¬ 
tion of the golden necklace and the origination of the golden chain. But 
the chain which is made out of the total gold obtained by breaking the 
necklace is not an entirely novel thing that has come into existence. It 
could be regarded as an entirely novel thing that has originated, only if 
nothing of the necklace has entered into its being. But when the total 
gold of necklace has entered into its being and merely the form-of-neck- 
lace is changed, then how can it be considered to be an entirely novel 
thing that has originated? By the same logic, we cannot say that the 
necklace is totally destroyed. We can say so, only if nothing of the neck¬ 
lace has persisted. When the total gold of the necklace has entered into 
the being of the chain and persists there, how can we say that the neck¬ 
lace is totally destroyed? From this we very well understand that destruc¬ 
tion of the necklace is true insofar as the form-of-necklace is concerned, 
and the origination of the chain is true insofar as the form-of-chain is 
concerned. But gold of which the necklace and the chain are made is 
the same; it is common to both. The necklace and the chain are nothing 
but the different forms or modes of the same gold. 

On the basis of this, anybody can say that when the chain is made after 
breaking the necklace, the form-of-chain originates, the form-of-necklace 
gets destroyed and gold persists; thus we rightly observe origination, 
destruction and persistence. In other words, we can say that gold in the 
form of necklace has been destroyed, gold in the form of chain has 
originated and gold qua gold has remained what it was (i.e., persisted), 
and all this at one and the same time. Such instances are present every¬ 
where and at all times for one to observe. When a house collapses and 
gets destroyed, all the materials of which it was built are not totally 
destroyed. All those things or substances persist in the world in this or 
that form, subtle or gross; ultimately they do exist in the world in the form 
of ultimate atoms. So, the total destruction of the house is an impossibility 
and does not stand to philosophical reasoning. On the disintegration of 


1, utpada-vyaya-dhraiivyayuktam sat / — Tattvarthasutra, V. 29 
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a thing, its atoms or aggregates, give rise, independently or in combina¬ 
tion with other things, to new transformation or effect. Worldly objects 
persist and move here and there in the world itself in their gross or subtle 
form and assume varied new forms. When a lamp is extinguished, it does 
not mean that it is totally destroyed. Its aggregate of atoms does exist all 
right. The very aggregate which manifested lamp (light) undergoes trans¬ 
formation; as a result it is not seen as the lamp and hence we experience 
darkness. The material atoms, according to the jaina thinkers, assume the 
form of a lamp (light), but when the oil is exhausted or there is a blast 
of wind the atoms abandon the form of light and assume that of darkness. 
Thus the atoms persist as the original matter, that which changes being 
only their form. Water dries up, when rays of the sun fall on it. But that 
does not mean that it becomes totally non-existent. The elements of water 
do persist always in different form. When a gross form of a thing gets 
destroyed, the thing assumes a subtle form or gets itself transformed into 
another gross form, as a result of this the thing may not be perceived in 
its previously perceived form. A mere change of form does not mean total 
cessation. Clay, for instance, may take numerous forms, such as ajar, a 
bowl, etc., yet day is recognised as the identical substance persisting 
through all the changes or forms. The transformation is not total destruc¬ 
tion or cessation. The original thing or substance is not produced, nor 
is it totally destroyed. This is an unalterable universal law. 

An absolutely non-existent entity can never come into existence. And 
an existent entity can never pass into absolute non-existence. 1 

It is only forms or modes that originate and get destroyed. Curd origi¬ 
nated from milk is not a totally novel thing that has come into being. It 
is merely a transformation of milk. The dairy-product ( gorasa ) in the form 
of curd is produced on the destruction of the dairy-product (gorasa) in 
the form of milk. Both milk and curd are but forms of the dairy-product 
(gorasa) , 2 

In die same manner, we have to understand that original substances 
or elements are eternal or permanent, and they assume different forms 


1. nasato vidyate bhavo nabhdvo vidyate satah /— Bhagavad-Gta, II. 16 

2. payovrato na dadhy atti na payo ’tti dadhivratah / 

agorasavrato nobhe tasmad vastu trayatmakam //60//—Samantabhadra s Aptamimathsa, 
utpannam dadhibhdvena nastam dugdhataya payah / 
gorasatvat sthiram jdnan syadvadadvid jano ’pi kah / / 

—Upadhyaya Yasovijayaji’s Adhydtmopanisad , I. 44 
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or modes. In other words, in them the previous form is destroyed and 
another form is produced. Forms subsist in the persistent substance. There 
cannot be forms without substance, nor can substance be without this or 
that form. Everything is constituted of both substance and forms (modes). 
So, it is established that all things are of triple nature of origination, 
destruction and persistence. Those that are originated and destroyed are 
forms or modes. They are called paryayas in the Jaina philosophy. The 
original element which persists and is eternal is substance. It is called 
dravya. The destruction or production of one form necessarily means the 
production or destruction of another form; and this necessity of one 
being dependent on the other suggests that there is some common bond 
between them and this is the persistent substance. Each and every thing 
is permanent from the standpoint of substance and impermanent from 
the standpoint of modes. This method of viewing and describing a thing 
as neither absolutely permanent nor absolutely impermanent, but as per- 
manent-cum-impermanent is known by the term syadvada. 

Acarya Hemacandra in his Vitardgastotra (8th Prnkdsa) writes: 

atmany ekantanitye syan na bhogah sukha-duhkhayoh / 
ekdntdnityarupe ’pi na bhogah sukha-duhkhayoh //2// 
punya-pape bandha-moksau na nityaikantadarsane/ 
punya-pdpe bandha-moksau nanityaikantadarsane //3// 

Meaning: If the soul is regarded as absolutely permanent (not perma¬ 
nent but absolutely permanent), then it would admit no change or trans¬ 
formation, would not assume different states, that is, we are constrained 
to accept it as absolutely changeless. And if the soul is regarded as ab¬ 
solutely changeless, then the experience of happiness and unhappiness, 
which is a felt fact, will be rendered impossible. For, there cannot be 
experience of happiness and unhappiness one after another, unless the 
soul could pass from one state to another. It will be possessed of either 
the happiness or the unhappiness for all time, if it is absolutely change¬ 
less. Furthermore, punya (merit or auspicious karmas) and papa (demerit 
or inauspicious karmas) are impossible on the hypothesis of absolute 
changelessness. For, the experience of happiness and unhappiness are 
brought about by punya and papa, which means that they should exercise 
a certain influence on soul, and this is impossible, if the soul is unchangingly 
eternal. Next bondage and liberation will be similarly inexplicable on the 
hypothesis of exclusive changelessness or permanence. Bondage is a kind 
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of samyoga (conjunction) between the soul and karma. Samyoga is a rela¬ 
tion of conjunction obtaining between two substances that were not 
conjoined previously. Thus, there are two distinct states involved in the 
notion of samyoga, the previous absence and the later presence—-which 
are inconsistent with the hypothesis of absolute changelessness or perma¬ 
nence. Liberation is the dissociation of all the bound karmas. Thus bond¬ 
age and liberation are the two states of the soul. One that is bound with 
the karmas becomes free from them. Thus, one and the same soul passes 
from the state of bondage to that of liberation. The absolutely changeless 
soul cannot have these two states. But if the soul is regarded as persistent 
through changes, that is, variable constant, then alone the different states 
of happiness and unhappiness, punya and papa, bondage and liberation, 
etc., become possible and explicable in its case. 

As in the doctrine of the absolute permanence of the soul, so also in 
the doctrine of its absolute impermanence (momentariness) the above 
facts remain unaccounted for. So it is logical and reasonable to accept 
a persistent substance soul running through ever-changing modes, trans¬ 
formations, forms or states. Though the soul undergoes incessant changes, 
the soul qua soul persists through them all, remains eternal and 
unimpaired. For instance, a book, a piece of cloth, or an umbrella be¬ 
comes dirty or gets spoiled with the splashes of filthy water or with the 
stains of excreta of birds, etc., or is decorated with colours, but on that 
account it does not cease to exist altogether. Similarly, the soul assumes 
different changes, but on that account it does not cease to exist alto¬ 
gether. A man, a horse, an elephant, etc,, undergo bodily changes but 
on that account they do not cease to exist altogether. They themselves 
are said to have become fat or lean or to have assumed different bodily 
changes. In the same way, though the soul undergoes changes, yet on that 
account it does not cease to exist. Those changes, modes, forms or trans¬ 
formations being of the soul itself, the soul qua soul wholly persists through 
them all. Over and above the ordinary changes like dullness, brightness, 
etc., that gold may undergo, different changes, modes, transformations 
or forms like ear-rings, necklaces, bangles, bracelets, wristlets, waist chains, 
etc., are of gold itself, and through them all gold persists alright. Simi¬ 
larly, the soul wholly persists through different states not only of the 
present birth but also of different births. If this is the case, then alone 
can the soul experience the fruits of its good or bad actions in the present 
birth, the next birth, or the birth after many intervening ones, the moral 
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responsibility of one’s own actions can remain intact and unimpaired, the 
gradual progress can go on accumulating through different births; and 
then on account of the gradual accumulation of excellences of the spiri¬ 
tual practice, it can attain in some birth the lofty and elevated stage of 
spiritual welfare. 

If instead of maintaining the soul to be a persistent unitary substance, 
it is regarded as a series of discrete moments coming into being one after 
another in close succession, without there being any principle of synthesis 
and unity lying behind them, then the moment which was responsible for 
a good or bad deed would pass away into nothingness, making the law 
of moral retribution impossible; and, similarly the moment which under¬ 
goes retribution would be so doing without having been the author of 
the deed of which it is supposed to be the retribution. This is contrary 
to the essence of the law of retribution {karma). In other words, if the 
soul is so absolutely impermanent, as to exist only for a moment and 
cease to exist absolutely in the next moment, the law of retribution which 
requires personal identity of the doer and the enjoyer, would not hold 
good, that is, the doer of the act will be one, while the enjoyer of the 
fruits thereof will be quite a different person. Again, in the doctrine of 
soul’s absolute momentariness, the experiences of happiness and unhap¬ 
piness one after another in the case of one and the same soul would 
become impossible. Similarly, such soul cannot be the author of punya 
(good deed) or papa (bad deed). For, the single instant is the length of 
time just sufficient for it to come into existence and there is nothing to 
spare for doing punya and papa. The bondage and liberation also will 
have no meaning, as they cannot be predicated of one and the same soul. 
The upholder of the soul’s absolute impermanence cannot say that one 
who is bound becomes liberated. Bondage and liberation are two states. 
And a momentary soul cannot have two states. 

As the soul is variable constant, it persists through all its incessantly 
originating and perishing modes. In such a soul, the different states or 
transformations taking place at different times in succession are possi¬ 
ble, and such a soul can obtain fruits of its good deeds performed at 
different times after any length of duration of time—even after tire in¬ 
terval of many births. 1 If the soul be taken as absolutely eternal 

1. Once a thorn pierced through the sole of Gautama Buddha, a great saint, while he 

was walking. With reference to this event he said to his monks, “O Monks! in the 

91st previous birth from the present one, I had killed a man with a spear. That the 
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(kutasthanitya ) 1 , there would be no possibility at all of its assuming dif¬ 
ferent states, transformations or modes. Hence the different activities— 
good or bad—and the different states of happiness and unhappiness, 
etc., would also be absolutely impossible. Not only the sentient soul but 
also all the insentient things are in constant flux of momentary changes. 
Everything undergoes incessant changes. Modes or forms of a substance 
are changing every moment. This means that the sentient sou! which is 
permanent should not be regarded as absolutely permanent, but should 
also be regarded as impermanent insofar as its changing modes are 
concerned. Similarly, the insentient objects like a pot, etc., which appear 
impermanent should also be regarded as permanent from the standpoint 
of original persistent substance (say, clay in the case of a pot). Thus the 
doctrine of permanence-cum-impermanence 2 is logical and cogent. 

Acarya Hemacandra gives a practical illustration in the context of his above- 
quoted two verses. He says: ‘Jaggery (guda) and ginger (nagaram or sunthi) 


thorn has now pierced through the sole of my foot is the result of that act of mine.” 
ila ekanavati kalpe saklya me puruso halah / 
lena karmavipakena pade. viddho 'smi bhiksavah // 

1. Premanence ( mtyatd) is twofold—the absolutely unchanging permanence (A utastha- 
nityatd ) and permanence amidst change (parindmi-nityata). The former is merely an 
abstraction, the latter is concrete reality. The term ‘A utastka' employed for the ab¬ 
solutely unchanging permanence is formed of two words, viz., ‘A uta and ‘ stha . Kuta 
means ‘a peak of a mountain’ or ‘a hammer’. And 'stha means ‘abiding’, 'stable'. 
So the term 'kiitastha means ‘abiding or stable like a peak of a mountain or a 
hammer’. 

2. jiva nath bhamte! kith sasaya asdsaya ? Goyamd! jivd siya sdsaya siya asdsaya / se kenatlhenam 
bhamte! evam xmccai ... ? Goyamd! dawatlhayae sasaya, bhavatthayae asdsaya/" 

— Bhagavatisutra, Sataka 7, Uddesa 2 

Translation: 

‘Are the souls, O Lord, permanent or impermanent? 

'The souls, O Gautama, are permanent in some respect and impermanent in some 
respect'. ‘With what end in view, O Lord, is it so said...?’ 

‘They are permanent, O Gautama, from the viewpoint of substance, and imperma¬ 
nent from the viewpoint of modes’. 
syalam atyanlanase'sya krtandsdkrtdgamau / 
na tv avaslhanlarapraplau lake bdlayuvddivat //23// 
tasmad ubhayahanena xyavrityanugamatmakah / 
puruso 'bhyupagantairyah kundaladisu sarpavat //28// 

In the above two and other verses from his Slokavartika Kumarila Bhatta, a great 
\fimdmsaka thinker, explains the soul as permanent-cum-impermanent. 
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are said to cause phlegm {kaphahetuh) and bile {pittakdranam) respectively 
but when compounded {dvayatmani), they lose their respective defects 
(dosa )V (Similarly, doctrine of absolute permanence and that of absolute 
impermanence are vitiated by logical defects while that of permanence-cum- 
change is free from them.) 

Regarding the nature of reality, different systems of Indian philosophy 
have different views. The Vedanta maintains that Brahman, the only re¬ 
ality, is absolutely permanent. It considers reality to be absolutely static 
and dismisses all change as illusory or mere appearance. On the other 
hand, Buddhism contends that reality is momentary and discrete (i.e., 
characterised by origination and destruction alone). It conceives reality 
as pure change and declares all that is indicative of permanence or staticity 
to be illusory and unreal. The Saihkhya regards Prakrti (Nature) as per- 
manent-cum-impermanent (variable constant), while Purusa (the soul) as 
absolutely permanent. The Naiyayika and the Vaisesika philosophers 
maintain that of the real things, some like an atom, Time, soul, etc., are 
absolutely permanent while some like a jar, a piece of cloth, etc., are 
absolutely impermanent (i.e., characterised by origination and destruc¬ 
tion alone). Thus, according to them, both the permanent and the chang¬ 
ing are real but whatever is permanent is totally different from whatever 
is changing. For them one and the same thing is not both, permanent 
and changing. But the Jaina philosophy maintains that all things—sen¬ 
tient and insentient, tangible and intangible, subde and gross—are of the 
triple nature of origination, destruction and persistence. Reality is both 
permanent and changing. Reality in the Jaina’s view is a permanent subject 
of changing states. 

As already stated, everything has always two aspects—one permanent 
and the other impermanent. On account of its permanent aspect, the 
thing is called permanent (unchanging, static). And on account of its 
impermanent aspect, it is regarded as undergoing origination and 
destruction (i.e., as constandy changing). When we pay attention to one 
aspect alone, we find the thing either absolutely permanent or absolutely 
impermanent. But when we pay attention to both the aspects, we know 
the thing in its entirety, as it is. It is only on the basis of these two 
standpoints that the Jaina philosophy describes reality as having a triple 


1. gudo hi kaphahetuh syan nagaram pittakaranam / 
dvayatmani na doso 'sti gudanagarabhesaje //6// 
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character of origination, destruction and persistence—from one standpoint 
(i.e., the standpoint of modes or impermanent aspect), it is of the nature 
of origination and destruction, while from the other standpoint (i.e., the 
standpoint of substance or permanent aspect) it is of the nature of 
permanence. 

If all things are exclusively impermanent (momentary), then since a 
new thing originates and perishes every moment and since this thing has 
got no permanent basis, there should never have been experience of 
likeness in relation to the concerned series of momentary transforma¬ 
tions—that is, on seeing again a thing that was seen earlier there should 
in no way take place recognition in the form ‘this is the same thing’, for 
recognition requires on the one hand permanence in the thing that acts 
as its object and on the other hand permanence in the soul that acts as 
seer. 

The doctrine of absolute impermanence would render memory impos¬ 
sible. The moment that had experience has been totally destroyed. So, 
how can another moment which has no connection whatsoever with that 
lost moment remember what that lost moment had experienced? It can¬ 
not be that the person who had experience is one and the person who 
remembers is another. If the author of experience and that of memory 
were not required to be identical, X would experience a thing and Y 
would remember it. In other words, any man would remember any thing, 
irrespective of the need of previous experience. The impossibility of 
recognition and memory would make all money transactions pertaining 
to debtors and creditors impossible and all our worldly dealings inexpli¬ 
cable. 

Similarly, if either the physical or conscious verity is exclusively change¬ 
less, then in the universe which is of the form of a commixture of these 
two verities there should never crop up that variety which is there to be 
seen every moment. Hence it is that the doctrine of permanence-cum- 
transience is treated as tenable by the Jaina system of philosophy. 

The method of syadvada synthesises the two standpoints which find 
exclusive existence and exclusive non-existence in a thing. One should 
think as to what are the factors depending on which man regards a thing 
as existent. Everything exists by its own qualities alone, and not by the 
qualities of another thing. A man is virtuous by his own virtues, and not 
by another man’s virtues. A person is rich by his own riches, and not by 
another person’s riches. Father is father by his own son, and not by 
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another man’s son. Similarly, each and every entity exists by its own 
qualities, and not by alien qualities. That it does not exist by alien nature 
means it is non-existent from the standpoint of alien nature. 

One not endowed with literary faculty says, ‘I am not a writer’. Another 
without oratory says, ‘I am not an orator’. Here ‘I am not a writer' means 
‘I do not exist as a writer’; and ‘I am not an orator’ means ‘I do not exist 
as an orator’. Someone says, ‘I am an orator but not a writer’. The 
statement means ‘I exist as an orator but not as a writer’. To say ‘I exist’ 
and ‘I do not exist’ at one and the same time is tenable, because these 
two statements are made from two different standpoints. One and the 
same person exists as an orator and does not exist as a writer at one and 
the same time. From these simple examples, one can easily understand 
that even the existent could be regarded as non-existent from the view¬ 
point of that nature or quality which is alien to it. 

Non-existence is nowhere said to belong to a thing from the standpoint 
of its own nature. If a thing were non-existent even by its own nature, 
it would then be absolutely non-existent. So, it cannot be non-existent by 
its own nature. But, if a thing were not non-existent even by alien nature, 
then one thing would be every other thing, i.e., anything would be anything, 
and there would be nothing like a thing’s own nature. Therefore, a thing 
does exist by its own nature, but it does never exist by alien nature. The 
senstient soul exists by its own nature. If it were to exist even by the nature 
of the insentient substance, then it would not have its own characteristic 
nature. Here, we should note that the characteristic nature of everything 
or individual is constituted of its own substance, place, time and quality 
(or state). Everything exists by its own characteristic nature and does not 
exist by an alien nature. Thus existence and non-existence both the 
attributes are found together in all things—sentient and insentient— 
from two different viewpoints. 

Let us take one more instance of the application of the method of 
sryddvada. A thing has both the general and particular characteristics. It 
is not that it is characterised by either general qualities alone or particular 
qualities alone. Along with particular characteristics, it also possesses 
general characteristics. With reference to different individual horses, we 
have cognition of identity, viz. ‘this is a horse’ ‘this is a horse’. This 
cognition of identity proves that there is a common characteristic or 
similarity or identical nature in them. But from among a multitude of 
horses, their owners recognise their own horses as different from all 
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others. This shows that each horse possesses differentiating traits or 
particular characteristics. Thus everything is possessed of two natures, 
viz., general and particular. These two natures are interdependent. One 
can never be found without the other. As the general and the particular 
are never found without each other, it can be concluded that a thing is 
of both the general and the particular natures. To understand each and 
every thing thus as possessed of both the natures, viz., general and par¬ 
ticular is the result of the application of the method of syadvada. Here 
syadvada synthesises the two viewpoints, viz., one of generality and the 
other of particularity. 

Really speaking, according to the Jainas, there are two kinds of univer¬ 
sal (generality), one is called urdhvatd-samdnya and the other tiryak-samanya. 
The universal which causes the cognition of identity in different individu¬ 
als is called tiryak-samanya. As for example, horseness which causes the 
cognition of identity, viz., 'this is a horse’, ‘this is a horse’ with reference 
to different horses is an instance of tiryak-samanya. This horseness is the 
general nature of all individual horses. By urdhvata-samdnya, the Jaina 
thinkers mean the permanent substance that persists through the past, 
present and future modifications. As for example, gold that persists through 
the different forms of golden ornaments like bracelet, ear-rings, bangles, 
etc., is an instance of urdhvatd-sdmdnya. Similarly, the persistent individu¬ 
ality which remains the same in spite of its assuming different states of 
boyhood, youth, adulthood, etc., and causes recognition of the form ‘this 
is the same individual’ is another instance of urdhvatd-samdnya. 

Particular or specific characteristics ( visesa) are of two types, viz., quality 
(guna ) and mode ( parydya ). fn other words, particular characteristics are 
found in the form of either quality or mode. 

No material thing is without physical qualities (colour, odour, taste and 
touch). Thus physical qualities always exist in a material substance ( dravya ), 
they are co-extensive ( sahabhavT) with it. Though generally colour does 
always exist in matter, all the colours, viz., blue, yellow, etc., do not always 
exist in it, nor does a particular colour (say, blue) always exist in it. Modes 
or transformations of colour, viz., blue, yellow, etc., go on changing. Of 
the so many modes of colour, no two modes can co-exist. They exist in 
a material substance one after another {kramabhavi). So, quality is re¬ 
garded as co-extensive with its substratum (substance), while mode is 
regarded as not co-extensive with its substratum, i.e., as successive or 
changing ( kramabhavi) . Thus quality is different from mode. Quality is 
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that which always accompanies its substance, while mode is that which 
does not accompany its substance throughout its career. Despite their 
common substratum called substance, there is, between quality and mode, 
a considerable difference: a quality is a trait which is deeply embedded 
in the being of a substance and is therefore called 'sahabhavV, co-exten- 
sive with the substance or intrinsic to it. A mode, on the contrary, is a 
relatively extrinsic feature appearing in a substance for a time and dis¬ 
appearing later, giving place to another mode. It is, therefore* called 
‘ kramabhavV —successive or not co-extensive with the substance or extrin¬ 
sic to it.' Thus, for example, sentiency (ceiana) is a quality of soul as it 
always accompanies the soul, while various forms of sentiency, viz. knowl¬ 
edge ijnana), intuitive vision (darsana), etc., are its modes. Or, knowledge 
as a genera! faculty of soul is its quality, while its specific transformations 
such as the knowledge-of-a-piece-of-cloth, etc., are its modes. 

That which is possessed of qualifies and modes is called substance. 
Since to undergo transformation is the very nature of a substance, it goes 
on being variously transformed—that is, goes on undergoing various 
transformations. The capacity of a substance to produce transformations 
is called its quality, while the transformations produced by a quality are 
called modes. Thus, the quality is a cause and the modes are its effects; 
or the quality is a capacity and the modes are its manifestations. Now, 
qualities of the form of a capacity residing in a substance are infinite in 
number and they are in fact inseparable from the substance acting as 
their substratum or support, as also inseparable from one another. Simi¬ 
larly, in the case of each quality of the form of a capacity, the modes that 
emerge from time to time throughout the three phases of time are infinite 
in number. A substance as well as the capacities in question that act as 
its aspects, since they never originate or perish, are eternal- that is, 
beginningless and endless. On the other hand, all the modes, since they 
originate and perish every moment, are individually transitory that is, 
they are possessed of a beginning and an end. However, viewed as a 
stream of successive states, even modes are beginningless and endless. 
Certainly, all those modes which are produced in a substance by one and 
the same capacity acting as a cause and which flow in the form of a stream 
running throughout the three phases of time, belong to one and the 
same class. The infinite capacities residing in a substance give rise to 


1. gunah sakabhaxn dharmah. . .parydyas tu kramabhavi/ — Pramana-naya-tattvaloka, V. 7-8- 
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infinite streams of modes and all these streams run their course simul¬ 
taneously. Naturally, different modes belonging to different classes, 
since produced by different capacities, can be found to exist in a sub¬ 
stance simultaneously, but different modes belonging to the same class, 
since produced by the same capacity, cannot be found to exist in a 
substance simultaneously. Thus in a material substance there can be found 
simultaneously the different modes belonging to the different capacities 
like colouration, smell, etc., but there cannot be found simultaneously 
the different modes blue, yellow, etc., belonging to the capacity for 
colouration. Similarly, in a soul there can be found simultaneously the 
different modes belonging to the different capacities like consciousness, 
joy, energy, etc., but there cannot be found simultaneously the different 
modes belonging to the capacity for consciousness, or the different modes 
belonging to the capacity for joy. This is so because in the case of each 
capacity, just one mode at a time can make itself manifest. 

The term ‘ syadvada ’ is formed of two words 'syat’ and ‘ vada ’. The word 
•sydt' means ‘in some respect, in a certain sense, from a particular view¬ 
point’. Here ‘syat’ is used as indeclinable particle signifying many ( aneka) 
standpoints (anta). The word 'vdda' means ‘statement’. So, the meaning 
of the term ‘ syadvada ’ is ‘the statement taking into account all the pos¬ 
sible standpoints’. This is the reason why another name of syadvada is 
anekdntavada.' The term 'anekdnta' contains two words, viz., ‘ aneka' and 
‘ anta ’. ‘Aneka ’ means many. And ‘ anta ’ is here used in the sense of at¬ 
tribute, viewpoint, respect. So the term ‘ anekdntavada means examina¬ 
tion conducted or statement made by taking into account all possible 
different standpoints or respects regarding any object’. Thus, the terms 
‘ syadvada' and 'anekdntavada' are synonymous. The meaning or signifi¬ 
cance of anekdntavada is manifest or obvious in its name. To view a thing 
from one standpoint only is called one-sided view (ekantadrsti). So this is 
an imperfect view. On the other hand, to view a thing from all possible 


1. ‘syat' ity avyayam anekdntadyotakam / tatah syadvddah anekantavadah, nitydnityddyaneka- 
dharmasabalaikavastvabhyupagamam iti ydvat /—Acarya Hemacandra s Siddhahema- 
sabddnusasana, 2nd sutra. 

Meaning: ‘Syat’ is indeclinable particle which signifies many standpoints (anekdnta). 
So syadvada is nothing but anekdntavada. Thus it is an acceptance of the fact that 
a single entity is variegated by a plurality of attributes, namely, permanence and 
impermanence, etc. 


or Privati 


Educatii 



342 


Jaina Philosophy and Religion 


standpoints is non-one-sided view ( anekantadrsti). Hence this is an all- 
comprehensive view. It grasps a thing as it is, in all its totally. 

Just as the blind men cannot have true knowledge of an elephant by 
touching its legs, ears, tail and trunk respectively, that is, by touching its 
one limb only, so also one cannot have true and comprehensive knowl¬ 
edge of a thing by grasping its one aspect or character alone. For the true 
knowledge of the elephant, each blind man should touch all its limbs. 
Similarly, to know a thing as it is, in its entirety, one should know its all 
possible aspects, should view it from all possible standpoints. A man who 
looks at a shield, standing on the side of its silvery side, says that the shield 
is made of silver, while another man who looks at it, standing on the side 
of its golden side, says that it is made of gold. Their knowledge is partially 
true, but it is not perfectly true. But one who examines it from both the 
sides, does have the true and complete knowledge, because he knows that 
one side of the shield is silvery and its other side is golden. So his state¬ 
ment that it is partly golden and partly silvery is perfectly true. Similarly, 
knowledge of a thing as it is, in its entirety, gained after taking into 
account all the possible standpoints, and the statement made strictly in 
accordance with this knowledge could be regarded as completely true. 

One-sided view ( ekdnta-drsti ) can never give us complete truth. It is only 
non-one-sided, i.e., many-sided view ( anekdnta-drsti ) which takes into ac¬ 
count all the possible standpoints, that can give us complete truth. It 
observes all the possible aspects of a thing, knows all the possible at¬ 
tributes of it from various standpoints. So it clearly, properly and truly 
grasps a thing as it is because it explores it from different angles, respects 
and viewpoints. It understands well the viewpoints of other men and tries 
to make such a synthesis as could never be contradicted. The true func¬ 
tion of non-one-sided view is to effect synthesis of different or seeming 
opposite views, making them consistent with one another from different 
standpoints. This will give one an idea of its universality, utility and 
importance. By the divine force of this noble and liberal view, the quar¬ 
rels and dissensions arising from the conflicting views subside and har¬ 
mony is achieved in the entire human society. To spread and preach 
harmony,equality and friendliness is the object of the non-one-sided view. 
Thus non-one-sided view means synthetic view, and the idea of human 
equality and harmony is the good result that follows from it. This idea 
ultimately gives rise to universal friendliness and turns this human world 
into blissful and welfare world. 
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The non-one-sided view promotes reconciliation of all the conflicting 
views. It proves that all the conflicting views are tenable from different 
standpoints. Although the various views differ from and contradict one 
another, still there are certain aspects of truth in them which would 
harmonise if they are synthesised into an organic whole. And the function 
of non-one-sided view is to effect such synthesis. This non-one-sided view 
synthesises different aspects of truth and relates them to one another and 
finally arrives at one Grand Truth. It effectively demonstrates that the 
Truth consists in this very variety of its aspects which harmoniously co¬ 
exist with one another. It teaches us to understand the point that is being 
made by the opposite side. It wants us not to be dogmatic and obstinate 
about our own views. Thus it fosters intellectual toleration and induces 
man to respect the views of others. It makes a unique attempt to harmonise 
the persistent discord in the intellectual field. 

Regarding syadvada, some maintain that it is not a doctrine of certainty 
but it is a doctrine of doubt (uncertainty), i.e., scepticism. They say: 
“Syadvada describes a thing as both permanent and impermanent, as both 
existent and non-existent, etc., at one and the same time. Can this be 
anything other than scepticism? The simultaneous predication of both 
permanence and impermanence, etc., of a thing is nothing but doubt. 
It shows that mind is unable to ascertain a thing’s definite nature”. But 
from our above exposition of syadvada one can see that this criticism is 
wrong and baseless. 1 Those who know the nature of doubt can never rush 
to call syadvada scepticism. In the dark night, one sees a rope and there 


1. Anandshankar Bapubhai Dhruv, a renowned scholar of Gujarat, in his estimate of 
syadvada states that it has been formulated for effecting synthesis of conflicting views. 
It is the doctrine or method of synthesis. Acarya Sankara's criticism is the result of 
his failure in grasping the original spirit of syadvada. It is certain that one can never 
understand a thing perfectly, if one does not examine it from various standpoints. 
So, for gaining comprehensive knowledge, the method of syadvada is very useful. 
Some opine that this Jaina doctrine of syadvada is nothing but scepticism (saihsayavdda). 
But 1 do not agree with them. It is not scepticism. On the contrary, it teaches us 
the universal art of viewing a thing from all angles or respects. 

This opinion of Dhruv is published in the book entided Jainetara Drstie Jaina'. 
Late Mahamahopadhyaya Shriram Mishra Shastry of Kashi clearly brings out, with 
strong arguments, logical soundness and practical utility of syadvada or antkdntavdda 
in his lecture entitled ‘Sujana-Sammelana' which has been published in the form of 
an independent book. 
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arises in his mind a doubt: ‘Is this a rope or a serpent?’ When one sees 
a stump of a tree from a distance, there arises in his mind a doubt: ‘Is 
this a man or a stump of a tree?’ Like these two, there are so many well 
known instances of doubt. In the above instances, the intellect goes on 
vacillating between two alternatives, viz., a rope and a serpent, a man and 
a stump of a tree, unable to ascertain one, excluding the other. But one 
does not find this nature of doubt in syadvdda. Syadvdda asks us to ex¬ 
amine a thing from different standpoints and to ascertain a particular 
attribute in a thing from a particular standpoint. When one examines a 
thing from various standpoints, one understands that it is certainly ex¬ 
istent from one standpoint and certainly non-existent from another stand¬ 
point; similarly, that it is certainly permanent from one standpoint and 
certainly impermanent from another standpoint. A thing is certainly 
existent from the standpoint of its own substance, place, time and at¬ 
tribute (or state), and certainly non-existent from the standpoint of alien 
substance, etc. It is certainly permanent from the standpoint of its sub¬ 
stance, and certainly impermanent from the standpoint of its modes. 
Syadvdda which is of the nature of acceptance of seemingly opposite at¬ 
tributes in a thing when found consistent with one another from different 
standpoints, can never be regarded as scepticism or a doctrine of uncer¬ 
tainty. In fact, syadvdda is certainly not scepticism, but the doctrine of 
conditional certainty. 

syad nitya eva ghatah, syad anitya eva ghatah/ 

From a certain point of view, or in a certain sense, the pot is certainly 
permanent; from a certain point of view, or in a certain sense, the pot 
is certainly impermanent. 

The particle 'eva' is here used in the sense of‘certainly’ ‘without doubt’. 
Thus the above sentences qualified by the particle ‘ eva ’ are statements 
of certainty and not of doubt. The statement ‘syad asty eva ghatah' means: 
‘the pot is existent, there is no doubt about it.’ But this existence is not 
absolute and unconditional. Otherwise, the pot would exist as a pillar or 
anything else. The pot is certainly existent, but under certain conditions. 
This conditionality of existence is expressed by the term ‘syat’, which 
means ‘from a particular viewpoint’ ‘in a certain sense’ ‘under certain 
conditions’. Thus the term ‘ syat ’ is not to be translated into English as 
‘may be’ ‘probably’ ‘perhaps’ which yield the sense of doubt. What is the 
use of such words yielding the sense of doubt, in the statement or doc- 
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trine of certainty? Knowledge of the pot as permanent and impermanent 
from different standpoints is as much determinate and certain as is the 
knowledge of the pot as pot. 

Wrong interpretation of the term ‘sydt’ as ‘may be’ imparts a sceptical 
form to syadvdda. But in fact syddvada is not scepticism. It is not the 
uncertainty of judgement, but its conditional or relative character, that 
is expressed by the qualifying particle ‘syat'. Subject to the conditions 
underwhich any judgement is made, the judgement is valid beyond doubt. 
So there is no room for scepticism. All that is implied is that every as¬ 
sertion which is true, is true only under certain conditions. Syadvdda is 
not of the nature of doubt arising from the difficulty or inability of 
ascertaining the exact nature of a thing in regard to existence and non¬ 
existence, permanence and impermanence, etc. It is not the doctrine of 
uncertainty. It is not scepticism. 1 


1. Those who have widely studied the works of the different systems of philosophy know 
very well that those ancient systems of philosophy have also accepted and followed 
the non-one-sided viewpoint (anekdnta-drsti) . The Nydya-Vaisesika system has adopted 
this non-one-sided viewpoint in accepting earth as permanent in the form of atoms 
and impermanent in the form of effects. 

And study the following verse : 

icchan 1 pradhanam saltvadyan viruddhair gumphitam gunaih / 

sdnkhyah sankhydvatam mukhyo ndnekdntam pratiksipel //—Acarya Hemacandra’s 
Vitaragastotra 

Meaning: The Sdmkkya system has accepted syddvada in declaring that Prakrti (the 
non-sentient ultimate entity) is constituted of the three mutually contradictory ele¬ 
ments, viz. sattva, rajas and tamas. 

Again, understand the following aphorism (III. 13) from the Patanjala Yogadarsana. 
etena bhulendnyesu dharma-laksana-avasthaparinamd vyakhyatah / 

Translation: Thus we have explained dharma-parinama (change of characteristic), 
laksana-parinama (change dependent on time-variation) and avastha-panndma (change 
of state or condition) of the physical elements ( bhiitas ) and the senses ( indriyas ). 
While explaining various changes which a thing undergoes pertaining to character¬ 
istic, time and state, the Yoga system has provided an instance of syadvdda. 

The following observation made by Upadhyaya Yasovijayaji is noteworthy. 
jati-vyaktyatmakam vastu vadan anubhavocitam / 

Bhalto vd’pi Murarir va. ndnekdntam pratiksipet //49//— Adhydtmopanisad, 1 Adhikara 
Meaning: Kumarila Bhatta and Murari, the two great Mimamsaka thinkers, respect 
the method or doctrine of syddvada, when they declare, in accordance with expe¬ 
rience, that a thing is of the nature of both universal and particular. 

On p. 335, we have presented the non-one-sided view of Kumarila Bhatta. 

And study the following remarks made by Upadhyaya Yasovijayaji in his 
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Saptabhahgi (Sevenfold Judgement) 

As we have already seen, syddvada (anekdnta-drsti=non-one~sided view) 
makes a synthesis of many attributes, viz., existence and non-existence, 
permanence and impermanence, etc., in one and the same thing from 
various standpoints. This leads to the understanding that the nature of 
a thing should be expounded as it is, taking a comprehensive all-sided 
view of the thing. Someone desirous of knowing the nature of a thing 
asks a question: ‘Is the pot impermanent?’ If somebody, in answer, says, 
“Yes, it is certainly impermanent’, then the statement is either untrue or 
incomplete. If he thinks that he has made the statement after full con¬ 
sideration, taking into account all the aspects of the thing, then the 
statement is not true. It is because when considered from the comprehen¬ 
sive standpoint, the pot is proved to be permanent as well as impermanent 
And if the statement is made from one particular standpoint only, then 


Adhyatmopanisad {I Adhikara). 

abnddham paramdrthena baddham ca vyavaharatah / 
bruvano brahma veddnti ndnekantam pratiksipet //50// 

Meaning: The Veddntins who regard Brahman as bound from the empirical stand¬ 
point and unbound from the transcendental standpoint recognise the importance 
of syddvada. 

Let us take a simple instance of die application of the method or doctrine of syddvada. 

kasyacid gunakrd dugdham dosakari ca kasyacil / 

ekasydpi dasdbhede syddvado 'yam prakdsate // 

eko ’rtha upayogi canupayogt ca jayate / 

avasthdbhedam asritya syddvado 'yam prakdsate // 

ekam eva bhaved vastu hanikrl labhahdri ca / 

avasthdbhedam asritya syddvado ’yam prakdsate // {Author Nyayavijaya) 

Meaning: Milk is suitable to some and harmful to others. Not only that, but it is 
suitable and harmful to one and the same person at different times in his different 
conditions. 

One and the same object is useful to a man in one state and useless to the same 
man in another state. 

One and the same thing is beneficial to a person in one condition and harmful to 
the same person in another condition. 

The purport of the above statement is made clear in the following explanation. 
Someone asks a general question: Is milk beneficial or harmful? How can we say, 
in answer, categorically that it is beneficial? Or, how can we say categorically that 
it is harmful? In fact, it is proper to say that it is both beneficial and harmful from 
different standpoints. Of course, if we are required to make statement keeping in 
view a particular condition or occasion, we should give an answer in accordance with 
that condition or occasion. 
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it should contain some term suggesting that the statement is made from 
one particular standpoint. Without that term the answer appears incom¬ 
plete. From this, it follows that while predicating a particular attribute of 
a thing, we should formulate a statement in such a manner that the 
opposite attribute which is there in the thing does not stand negated. 
This means that while describing a thing as permanent we should put 
such a word in the statement as would stop the rise of the suggestion that 
there is in the thing absence of the attribute impermanence. And while 
describing a thing as impermanent, we should use some such word in the 
statement as would stop the rise of the suggestion that there is in the 
thing absence of the attribute permanence. Similarly, one should be 
careful in the same way while describing a thing as existent, non-existent, 
etc. Such a word in Sanskrit is ‘syat’. The meaning of the term ‘syat’, as 
already pointed out, is ‘from a particular standpoint’. So in the Sanskrit 
statement, the word 'syat’ or its synonym ‘ kathancit’ (meaning ‘from a 
certain standpoint’) is to be employed, as in the statement ‘sydt anityah 
eva ghatah’ (‘From a certain standpoint, the pot is certainly imperma¬ 
nent’); in this statement ‘ syat ’ is employed in order not to rule out the 
attribute permanence which is present in the pot from another stand¬ 
point. 

The above presentation is philosophical. But all our worldly dealings 
are conducted through statements made from this or that standpoint 
(nayavdda ). In worldly dealings, people make statements from one par¬ 
ticular standpoint which is governed by the purpose in hand. Depending 
on the purpose aimed at, sometimes some one property and sometimes 
some other is desired to be expressed. Thus in our worldly dealings, it 
is this desire or intention of the speaker that determines the aspect (of 
a thing) which he expressly predicates of a thing. This is the reason why 
we do not employ the term ‘syat’ in the statements which we make in our 
worldly dealings. It is only to give the idea of a comprehensive (all-sided) 
view of reality that the term ‘syat’ is employed in a statement. 

There are two fundamental answers to any question. In answer, we say 
‘yes’ or ‘no’. That is, we answer in affirmation or negation. As a matter 
of fact, a thing can be described by two fundamental propositions-—one 
affirmative and the other negative. The sevenfold predication or judge¬ 
ment ( saptabhangi) is formulated on the basis of these two fundamental 
modes. The ways or modes of answering a question are called bhanga. 
There can be only seven modes or ways. And a set of these seven modes 
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is called saptabhahgi (‘a sevenfold statement or judgement or predica¬ 
tion’). Technically saptabhahgi is defined as a statement in seven different 
ways—to be mentioned hereafter—of affirmation and negation, with the 
use of the word 'syat' (meaning ‘from a certain standpoint’), singly and 
jointly, without inconsistency such as that arising from conflict with per¬ 
ception, etc., as the result of inquiry about each of the different properties 
of a thing such as existence, etc. 

As against the seven modes ( bhahgas ) it may be urged, there will be 
infinite number of modes about everything in consequence of the infinite 
number of characters (dharmas) which can be affirmed or denied about 
that thing. The answer to that objection is: Surely, if you take all the 
infinite number of characters, the number of modes will be infinite. But 
in respect of each of the characters, the modes will be seven only. 

There are only seven types of modes or propositions with regard to any 
one character of a thing. It is because there are only seven types of 
questions which give rise to these seven types of modes or propositions 
in the form of answers. Thus the number ‘seven’ of the modes of the 
sevenfold judgement is derived from the fact that the question is of seven 
kinds in respect of each character of a thing. The number ‘seven’ of the 
types of question is due to the fact that the curiosity from which the 
question springs is of seven kinds. The number ‘seven’ of the kinds of 
curiosity depends on the number ‘seven’ of the types of doubt. And the 
doubt is of seven kinds, because the facets of a character of a thing about 
which doubt arises are but of seven kinds. As is shown in this cause-effect 
chain, the number ‘seven’ of modes or propositions has ultimately been 
rooted in the seven facets of a character of a tiling. 

From this it follows that the seven modes or constituent statements of 
the sevenfold judgement are not mere words or purely imaginary or 
mental figments, but they are solidly grounded in the objective facets of 
an attribute of a thing. So we should bear in mind that the nature of each 
and every mode corresponds to one of the seven facets of an attribute 
of a thing. 

The seven modes are as follows: 

(1) It exists (It is). (2) It does not exist (It is not). (3) It exists and 
does not exist (It is and is not). (4) It is inexpressible. (5) It exists and 
is inexpressible. (6) It does not exist and is inexpressible. (7) It exists, 
does not exist, and is inexpressible. 

But in the scientific way, they should be stated as follows: 
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(1) From a certain point of view, or in a certain sense, a thing is certainly 
existent. 

(2) From a certain point of view, or in a certain sense, it is certainly non¬ 
existent. 

(3) From a certain point of view, or in a certain sense, it is certainly 
existent and from another point of view, it is certainly non-existent. 

(4) From a certain point of view, it is certainly inexpressible. 

(5) From a certain point of view, it is certainly existent and from another 
point of view it is certainly inexpressible. 

(6) From a certain point of view, it is certainly non-existent and from 
another point of view it is certainly inexpressible. 

(7) From a certain point of view, it is certainly existent, from another 
point of view it is certainly non-existent, and from a third point of 
view it is inexpressible. 

Now let us explain these seven modes. 

First mode: The first mode is represented by the proposition, “From a 
certain standpoint a thing is certainly existent”. Here, it is shown as to 
what a thing is. It is shown as follows. The thing is certainly existent, but 
from a certain standpoint. That is, it is certainly existent from the stand¬ 
point of its own substance, space, time and quality (or state). In this 
mode, the existence of any entity is affirmed from the standpoint of its 
own intrinsic characters. The existence predicated of a thing is not absolute 
but relative. 

Second mode: The second mode is represented by the proposition, 
“From a certain standpoint a thing is certainly non-existent.” In this mode, 
it is shown as to what a thing is not. It is shown as follows. The thing is 
certainly non-existent, but from a certain standpoint. That is, it is cer¬ 
tainly non-existent from the standpoint of substance, place, time, quality 
(or state) of another thing. Here the non-existence of a thing is asserted 
from the standpoint of alien characters. The non-existence predicated of 
a thing is not absolute, unrestricted and unconditional, but relative, 
restricted and conditional. 

If a thing were not to exist from the standpoint of its own substance, 
etc., it would be essenceless, mere void. And if it were not to non-exist 
from the standpoint of alien substance, etc., there would be confusion 
of things. For if a pot were not to non-exist as a piece of cloth, the pot 
would become the piece of cloth. That is, in that case anything would 
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become everything. Apparently, it may seem that self-existence ( sva-sattva) 
is identical with non-existence-of-others (para-asattva ), that is, existence- 
of-x is identical with non-existence-of-non-x. But it is not so. They are 
different. Just as existence of a thing from the standpoint of its own 
nature is experienced independently, even so non-existence of a thing 
from the standpoint of the nature of others is experienced indepen¬ 
dently. By these two modes, one gains knowledge of two types. Knowledge 
generated by the first mode is different from that generated by the sec¬ 
ond mode. For example, when it is said, ‘Mr. X is not in the market’, 
from that proposition we cannot have the knowledge as to where he is. 
In spite of our knowledge that he is not in the bazar, our desire to know 
as to where he is persists; and for satisfying this desire the employment 
of the first mode is necessary. Even in practice, the employment of the 
mode pertaining to non-existence is necessary, though the mode pertain¬ 
ing to existence has already been employed. To say that there is a coin 
of a rupee in my hand is one thing and to say that there is riot a coin 
of a dollar in my hand is another thing. Thus, the employment of both 
these modes is necessary. 

An objection to treating the second mode as logical complement to the 
previous mode is that the two modes being mutually opposed are con¬ 
tradictory. In answer, it is sufficient to point out that the two elements, 
constituting the two modes, are not contradictory, but on the contrary 
are in fact mutually necessary complements. Contradiction would arise if 
the propositions ‘the jar exists’ and ‘the jar does not exist’ were absolute. 
As they are relative, contradiction does not arise. The objecter wrongly 
understands the latter proposition, viz., “the jar does not exist”, as equiva¬ 
lent to “the jar does not exist as the jar”. The true interpretation of it 
should be that “the jar does not exist as things other than itself’. A thing 
does not exist from the standpoint of substance, etc., of another thing. 
In fact, it is the very point which the critics of syadvada often miss and 
which the upholders of syadvada make out in their defence. 

Third mode: The third mode is represented by the proposition, “From 
a certain standpoint a thing is certainly existent, and from another stand¬ 
point it is certainly non-existent”. In this mode, it is shown as to what a 
thing is and what it is not, successively. This mode predicates of a thing 
the existence and the non-existence successively from two different stand¬ 
points. It offers successive presentation of existence and non-existence. 
Here affirmation and negation are made conjointly. 
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Though this third mode is formed by taking together the first two 
modes, its function is different from those of the first two modes. The 
function which this third mode, pertaining to the existence-cum-non- 
existence, performs can never be performed by the mode pertaining to 
existence alone or by the mode pertaining to non-existence alone. Simple 
proposition is one thing and compound proposition is another thing. 
Though number ‘three' is arrived at by adding number ‘one’ and num¬ 
ber ‘two’, yet number ‘three’ is different from number ‘one’ and number 
‘two’. The necessity of such compound proposition lies in the need of 
comprehensive view of the positive and the negative characters of an 
object. The compound or conjuncuve proposition presenting consecutive 
togetherness (of existence and non-existence) which is no less a unique 
or distinctive moment of factual significance than any other can never 
be regarded as redundant or superfluous. 

Fourth mode: The fourth mode is represented by the proposition “From 
a certain standpoint, a thing is certainly inexpressible”. 

What is the standpoint from which a thing is certainly inexpressible? 
Or, what is the sense in which a thing is certainly inexpressible? We 
attempt to answer this question in what follows. 

One can easily understand that a thing is inexpressible or indescribable 
from the standpoint of its nature of having infinite characters. But all the 
seven modesof a sevenfold judgement or predication applyor refer to one 
character only. So this fourth mode pertaining to inexpressibility of a 
thing is to be explained or interpreted with reference to any one of the 
infinite characters like existence, etc. If taking into account any one of 
the infinite pairs of opposite characters like existence and non-existence, 
permanence and impermanence, etc., we can describe a thing as of the 
nature of both existence and non-existence, etc., then how can it be 
inexpressible? 

That the opposite characters in the pair of existence and non-existence 
cannot be expressed simultaneously is the reason why a thing is presented 
as inexpressible. The two words meaning existence and non-existence can 
never be uttered simultaneously. 1 As a result, it is impossible to predicate 


1. And there is no one word in the language which means both existence and non¬ 
existence together. But supposing there were such a word, still it would present the 
two meanings to the mind one after another. 
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of a thing existence and non-existence simultaneously. Hence a thing is 
certainly inexpressible from this standpoint. Here someone may raise a 
question: What to talk of two words expressive of two characters? Even 
one word expressive of a single character cannot be uttered at a time in 
one moment in one sweep. Take, for instance, the word ‘existent’. The 
letters constituting it can never be uttered simultaneously. In that case, 
even existence alone or non-existence alone could not be predicated of 
a thing in one sweep. Thus, if it were impossible for us to predicate of 
a thing any one character, a thing would become absolutely inexpressible. 

Just as it is accepted that a word ‘existence’ expresses existence in one 
sweep, even though its letters are uttered successively, so also it should 
be accepted that two words ‘existence’ and ‘non-existence’ can express 
their respective meanings, viz., existence and non-existence simultaneously, 
even though they are uttered one after another. The characteristic ex¬ 
istence is predicated of a thing in one sweep, and the characteristic non¬ 
existence is also predicated of a thing in one sweep. Similarly, both the 
characteristics existence and non-existence can also be predicated of a 
thing in one sweep. This being the case, how can a thing be inexpress¬ 
ible? 

The existence of a thing is so unfathomable, so vast and so immense, 
and similarly its non-existence, since it is of the nature of exclusion from 
all other things, is so deep, so extensive and so great, that it is quite 
impossible for us to describe them as they are. And we can think in the 
same way in connection with other characters of a thing, viz., perma¬ 
nence, impermanence, generality, particularity, etc. 

Apart from this, there are not as many words as are the characters of 
a thing. Again, all the characters can never be known by us. Even one 
who has gained the supreme knowledge cannot express in language all 
the characters which he knows. In this sense, a thing always remains 
inexpressible or indescribable. Let us think a little more about this point. 

The characters of a thing are of two kinds—positive and negative. 
Positive characters are positive qualities or attributes. Negative characters 
are of the nature of absence of the characters of other things. A thing 
has infinite positive characters and infinite negative characters. So it is 
of the nature of infinite characters. When we describe a thing, we do so 
by stating some of its positive characters (I Mode), or by stating some of 
its negative characters (II Mode), or by stating some positive and some 
negative characters conjointly (III Mode). But in whatever manner we 
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describe it, that description will always be incomplete, it will never be 
complete. It is so because of infinite characters those which are not 
describable can never be described. So, a thing can be partly called 
indescribable also (IV Mode). In short, when we describe a thing by 
expressing its positive characters alone, then also we can express only 
some of its positive characters, all other positive characters certainly remain 
inexpressible (V Mode). When we describe a thing by expressing its 
negative characters alone, then also we can express only some of its 
negative characters, all other negative characters certainly remain inex¬ 
pressible (VI Mode). And when we describe a thing by expressing its both 
the characters positive and negative conjointly, even then we can express 
only some of its positive characters and only some of its negative char¬ 
acters, all other positive and negative characters certainly remain inex¬ 
pressible (VII Mode). Thus, in whatever manner we may try to describe 
a thing, our description of it will never be complete. It will always remain 
incomplete. 

The total nature of reality or a thing being impenetrable and incom¬ 
prehensible, reality or one and the same thing is described by the seers 
variously. So, Rgveda declares: ekaih sad viprci bahudhd vadanti / That is, 
Reality is one but the wise describe it variously. 

There is no question at all of expressing those characters in language, 
which we do not know. They are certainly inexpressible. But there are 
other characters also which are amenable to human experience, yet owing 
to the limitations of language they could not be expressed in words. Let 
us explain this point by illustration. Suppose somebody asks you: “How 
sweet is honey? What is the taste of clarified butter (ghee)? How is the 
feeling of pain?” You will have to say to the questioner: “They can never 
be described in language. Ydu will have the answers to these questions 
through your own experience and not through words.” The sweetness of 
honey is indescribable. Similarly, the taste of ghee and the feeling of pain 
are also indescribable. None can express in words the difference that is 
there in the sweetness of jaggery, honey and sugar. In this sense also, a 
thing is certainly inexpressible. 

On account of its having infinite characters and various forms or as¬ 
pects, a thing is certainly inexpressible, hence Upanisads call it indescrib¬ 
able or unutterable (anirvacaniya ). Call it inexpressible ( avaktaxrya) or 
indescribable, both mean the same thing. 

In the fourth mode, it is shown that though the pot is expressible, it 
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is also inexpressible from some other standpoint. 1 

The remaining three modes are obtained by combining successively 
each of the first three modes with the fourth. They are as follows: 

Though a thing is certainly inexpressible, it is expressible also from 
other standpoints (Modes 1, II and III). So, along with its inexpressibility 
when we want to present its expressibility also in some form, then the first 
three modes pertaining to any of the three forms of expressibility (e.g., 
existence, non-existence, existence-cum-non-existence) get combined with 
the mode pertaining to inexpressibility. 

Thus by combining the first and the fourth modes successively we get 
the fifth mode, “A thing (say, the pot) is certainly existent from a certain 
standpoint and certainly inexpressible from another standpoint.” 

Similarly, combining again the second and the fourth modes succes¬ 
sively we have the sixth mode, “A thing (say, the pot) is certainly non¬ 
existent from a certain standpoint and certainly inexpressible from an¬ 
other standpoint.” 

Lastly, combining successively the third mode with the fourth, we get 
the seventh mode, “A thing (say, the pot) is certainly existent from a 
certain standpoint, also is certainly non-existent from another standpoint, 
and inexpressible from a third standpoint.” 

A thing has infinite characters. Therefore, it is described as anekanta 
(manifold) or anekadharmatmaka (having manifold nature). In fact, it is 
infinitely manifold or its nature is infinitely manifold. If someone takes 
photographs of a house from all the four directions, then those photo¬ 
graphs will not be identical. Even then they are the photographs of the 
same house, and we consider them to be of the identical house. Though 
the photographs relate to the identical house, they are different because 
they are taken from different angles or directions. Similarly, a thing appears 
varied from different standpoints. This is the only reason why our state¬ 
ments about it are also varied. We know that a particular man now in an 
elevated or high state was once in a low state or position. And we say: 
“Now this man is not that man, he has become a great artist or scholar.” 


1. According to the Jaina works on logic, a thing is inexpressible in the sense that the 
opposite characters like existence and non-existence, etc., embedded in a thing can 
never be asserted simultaneously with equal prominence. When existence and non¬ 
existence are, with equal primacy, predicated of a thing simultaneously, there being 
no proper word to meet the demand, the thing is said inexpressible. 
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Taking into account different conditions or factors, we make different 
statements about a thing. And we assert and negate a particular attribute 
of a thing from different standpoints. Nobody finds contradiction in them. 
A mango is smaller than a pumpkin and bigger than a berry. Here one 
and the same thing is called small and big in one statement, but from 
different standpoints. And nobody objects to it or sees any contradiction 
in it. These are the simple instances illustrating the theory of non-one- 
sidedness ( anekantavada ) or the doctrine of conditional judgement or 
predication ( syadvada ). A thing exists and does not exist from two dif¬ 
ferent standpoints. We do not know beforehand or from the very begin¬ 
ning as to which characters are contradictory. But when we find that the 
particular two characters cannot co-exist in a thing at a time, then only 
do we come to know that they are contradictory and consider them to 
be so. But if they are found co-existing in a thing at a time, then they 
are not contradictory at all. How can we regard them as contradictory? 
If a thing is regarded as both existent and non-existent from one and the 
same standpoint, then it is certainly a case of contradiction. But, if a thing 
is regarded as existent from the standpoint of its own substance, place, 
time and state (or quality) and as non-existent from the standpoint of 
alien substance, etc., it involves no contradiction. When one says that 
from the standpoint of persisting substance, a thing is eternal, but from 
the standpoint of modal changes, it is not eternal, he does not make any 
self-contradictory statement. As syadvada or anekantavada is free from the 
defect of contradiction, it is also free from all those defects that are 
derived from that of contradiction. 

On reflection, we find that the sevenfold judgement or predication 
( saptabhangi) has only three primary modes (1) existent (is), (2) non¬ 
existent (is not), (3) inexpressible. The remaining four modes are de¬ 
rived from combining any two of these three primary modes in all pos¬ 
sible ways. Bhagavatisutra mentions only these three primary modes. 
Therein we find: “sia atthi, sia natthi, sia avattavvarh/" And the sevenfold 
judgement or predication is the expanded, or rather developed, form of 
this threefold judgement or predication ( tribhangi ). 

While offering a reply to any question, we have to employ one of these 
seven modes. To make the point clear, let us take one ordinary gross 
illustration. Regarding a patient with his impending death a relative asks 
the doctor, ‘How is his condition?’ In reply, the doctor will give any one 
of the following seven answers: 
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(1) His bodily condition is good, (is) 

(2) His bodily condition is not good, (is not) 

(3) Compared to what it was yesterday, to-day it is good, but it is not 
so good that we may hope for his survival or cure, (is and is not) 

(4) We cannot say as to whether it is good or bad. (inexpressible) 

(5) Compared to what is was yesterday, today it is good, still we cannot 
say as to what will happen, (is and inexpressible) 

(6) Compared to what it was yesterday, to-day it is not good, still we 
cannot say as to what will happen, (is not and inexpressible) 

(7) Generally it is not good, but compared to what it was yesterday, to¬ 
day it is good, still we cannot say what turn it will take, (is, is not 
and inexpressible) 

We can have the clear idea of the sevenfold judgement or predication 
( saptabhahgi) from this practical illustration. In this way, the method of 
the sevenfold judgement or predication is practicable. We can employ it 
in practice. In other words, it makes a very useful analysis of an event, 
condition or theory. We have already understood that regarding one and 
the same characteristic of a thing, these seven modes (statements) present 
seven different aspects from different standpoints and hence each of 
them has some speciality of its own. 

We can apply this method-of sevenfold judgement or predication to 
problems related to religion or ethics also. Study the following example. 

(1) Killing isasin (ifitiscommitted throughattachment-cum-aversion and 
negligence). (Is) 

(2) Killing is not a sin, when we are constrained to kill a cruel and wicked 
man who perpetrate|crue!ty, terror and outrage on the innocent 
people. It is so because this killing is our duty. 1 (Is not) 

1. In scriptures, there occur statements regarding medical treatment, etc. involving 
killing of six types of living beings ( cha-kaya ), to be given, in very rare cases of 
exception, to the sick and diseased monks etc., taking into account special place and 
time. 

In scriptures there are injunctions, for monks, pertaining to matters such as may 
involve harassment to living beings, e.g., crossing a river. 

Acarya Haribhadrasuri in his commentary on die Dasavaikdlika-Niiyukti, Adhyayana 

I, gdthd 45, quotes the following verses: 

uccaliammi pae iriasamiassa samkamatthde / 

vdvajjejja kulirhgi marijja lam jogam dsajja // 

na ya lassa lannimilto bamdho suhumo vi desio samaye / 

jamha so apamatto sa ya painao tti niddiUka // 
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(3) Intentional ( sankalpika ) killing of innocent living beings without any 
purpose is a sin, but unintentional killing (dravya himsd —formal violence 
which is not a mental defilement) that takes place in purposeful activity 
in spite of utmost care and vigilance is not a sin. Killing of the nature 
of injustice and violation of the rules of good conduct is a sin, but killing 
of the nature of duty is not a sin. (is and is not) 

(4) Without taking into account the situation or circumstances we cannot 
say as to whether a particular killing is or is not a sin. (inexpressible) 

(5) Killing is a sin, but without taking into account time, place and 
conditions we cannot say as to whether killing is or is not a sin. (is 
and inexpressible) 

(6) As shown above, in extremely rare exceptional cases killing is not 
a sin, but without taking into account time, place and conditions we 
cannot say as to whether killing is or is not a sin. (is not and inex¬ 
pressible) 

(7) Killing is a sin, but there are special occasions when it is not a sin, 
and without taking into account time, place and conditions we cannot 
say as to whether it is or is not a sin. (is, is not and inexpressible) 

Now let us apply this method of sevenfold judgement to truthfulness. 

(1) To speak the truth is a virtue, (is) 

(2) To speak the truth is not a virtue. For, to speak the truth before a hunter 
who asks you as to in which direction a deer has gone, or before a wicked 
man who is after a girl and asks you as to where she is, is a sin and not 
a virtue. 1 (is not) 


The killing of living beings having two or more sense-organs, which may take place 
while walking carefully and without any passion of attachment and aversion is not 
mentioned in the scriptures as a cause of even the slightest bondage of karmic matter 
with soul, because that killing is not done through the act involving attachment-cum- 
aversion and negligence and it is specifically said that it is only attachment-cum- 
aversion and negligence that is violence or killing. 

1. Regarding this point, we have quoted in our note on p. 114 Acdrdhgasulra. And study 
the following verse from the Mahabharata. 
bhavet satyam avaktavyam vaktavyam anrtam bhavet / 

yatrdnrtam bhavet satyam satyam cdnrtam bhavet //33// Karnaparva Adhyaya 72 
Meaning: At times, truth as such should not be spoken and on the contrary in its 
place untruth should be spoken. Thus at times untruth becomes truth and truth 
becomes untruth. 

To elucidate the point made in the verse, the Mahabharata narrates a story of an 
ascetic named Kausika. His speaking truth led to the ruthless killing of many men. 
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(3) To speak the truth which is wholesome and conducive to welfare is 
virtue, but to speak the truth which is unwholesome and detrimental 
to welfare is not virtue, (is and is not) 

(4) Without taking into account the situation or circumstances, we can 
never say as to whether truth-speaking is or is not a virtue, (inex¬ 
pressible) 

(5) To speak the truth is a virtue, but without taking into account cir¬ 
cumstances or conditions we cannot say as to whether it is or is not 
a virtue, (is, and inexpressible) 

(6) (As shown above in mode 2), to speak the truth is not virtue, but 
without taking into account circumstances or conditions we cannot 
say as to whether it is or is not a virtue, (is not and inexpressible) 

(7) Generally, to speak the truth is a virtue, but there are certain special 
occasions when it is not a virtue, still without taking into account 
circumstances and conditions we cannot say as to whether it is or 
is not a virtue, (is, is not, and inexpressible) 

Thus the method of sevenfold judgement will be a great help in bringing 
the different sects closer, if it is applied to the rules of conduct. If the 
rules of conduct are presented in the form of sevenfold judgement, fol¬ 
lowers of the different sects will realise that there exist, in fact, no dif¬ 
ference between their codes of conduct. Once one knows as to under 
which circumstances or conditions a particular rule is applicable in its 
affirmative form (mode) and under which circumstances or conditions 
it is applicable in its negative form (mode), one can very well choose or 
select the modes (of the rules) appropriate to the present situation. This 
matter is very useful and beneficial to both the individual and the society. 
The application of the method of sevenfold judgement inevitably requires 
the use of the faculty of discretion. If the application of this method is 
attempted without using one’s power of discretion, then it will not do any 


So he had to take birth as an infernal being in a hell on account of his speaking 
the so<alled truth. 

There occurs the following verse in Acarya Hemacandra’s Yogasastra (Prakdsa II). 
na satyam api bhaseta paraptdakaram vacah / 
loke'pi srvyate yasmdt Kausiko narakam gatah //SI// 

Therein Acarya Hemacandra refers to the story of this very Kausika ascetic of the 
Mahdbharata to illustrate the point that the truth which causes harassment and injury 
to living beings should not be spoken. 
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good to either an individual or the society, but on the contrary may cause 
harm to both. 

Much use has been made of the method of sevenfold judgement in the 
field of metaphysics and ontology. But from the above exposition, one 
can see that the primary object of this method should be nothing but to 
make human life as sweet as nectar. If the method permeates the entire 
field of conduct, then and then only can it be called ‘live anekanta. 

NAYA (THEORY OF VALID PARTIAL 
KNOWLEDGE OR STANDPOINT) 

Now let us deal with naya. Pramana is an all-sided or comprehensive 
knowledge. And naya is one-sided or partial knowledge. Though both 
pramana and naya are certainly of the form of knowledge, they differ from 
each other inasmuch as the former reveals a thing as a whole, while the 
iatter reveals only a part of it. Thus Siddhasena Divakara notes in his 
Nyayavatara (verse 29): 

anekdntatmakam vastu gocarah saruasamvidam / 
ekadesavisisto'rtho nayasya visayo matah // 

Meaning: A manifold thing is the object of pramana, while only an aspect 
of that very thing is the object of naya. 

When a thing is revealed in its totality, it is a manifold object of knowl¬ 
edge. But when only one aspect abstracted from this very thing is prima¬ 
rily revealed, then it is called a one-sided object of knowledge. Knowledge 
that cognises a thing with all its aspects or characters is pramana, while 
knowledge that cognises a thing with only one of its many aspects or 
characters is naya. Let us make this point clear by an illustration. When 
a horse is presented before our eyes, a particular form, a certain size and 
a specific colour—these special features are predominantly revealed; 
though these features are predominant at that time, the entire horse with 
all its non-abstracted other features becomes the object of visual cogni¬ 
tion. At that time no feature is revealed as abstracted from other features 
or the entire horse entity. But through certain features, the entire horse 
is revealed, that is, the total horse becomes the object of visual cognition. 
This is the way how a thing becomes the object of pramana. When a 
person who has thus known the horse through pramana wants to convey 
this knowledge to others through words, he, the speaker, abstracts certain 
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features from others through intellectual analysis and says that the horse 
is red, tall, or belongs to a particular breed. At that time though the horse 
is revealed to the speaker in his intellect as also to the hearer in his 
cognition, it is secondary. It is only those features which are stated after 
having separated or abstracted them from other features, that are pri¬ 
mary. This is the reason why the horse, while becoming the object of 
knowledge, becomes its object as qualified by a certain aspect or character 
only. This is the way how a thing becomes the object of naya. 

When knowledge gained with or without the assistance of sense-organs 
reveals a thing as it is, it is called pramana. And the thought-activity 
touching, one by one, the different aspects of a thing in order to convey 
through words the very thing revealed to him through pramana is called 
naya. In other words, knowledge that is being expressed in words is. naya, 
and knowledge that precedes it is pramana. 

Naya is only a part of pramana. Different currents of nayas spring forth 
from pramana. 

As already stated, comprehensive or all-sided knowledge {pramana) grasps 
a thing in its entirety, while one-sided or partial knowledge (naya) grasps 
primarily only one of the many characters or aspects of a thing. One 
person sees or understands a thing in one form and another person sees 
or understands it in another form. So about one and the same thing 
different persons form different opinions. X does not understand the way 
in which Y understands a thing, and vice versa. But if they know each 
other’s different understandings, rather standpoints or ways of under¬ 
standing, their incomplete understanding will become complete. And 
they will try to understand each other’s standpoints provided they are 
sincere truth-seekers. If one who knows the utility of only one of the two, 
viz., knowledge and practice, or understands only one of the two appar¬ 
ently opposite doctrines, viz., dualism and monism, directs his thought- 
activity to know and understand the other point or standpoint, he will 
surely accept it too. 

Just as pramana is pure knowledge, so also naya is pure knowledge. The 
only difference that obtains between the two is that the former grasps the 
entire thing, while the latter grasps only one of its many aspects or 
characters. Inspite of this difference, both are pure, rather valid, knowl¬ 
edge. Pure knowledge of the form of pramana is utilised in worldly dealings 
or communication through the instrumentality of naya, because when it 
is expressed in words before others, it being put under certain special 
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limitations becomes naya. The standpoint (one-sided knowledge, naya) 
which deals with one aspect of a thing may or may not have acquaintance 
with the other aspect of the same thing. Even if it is acquainted with the 
other aspect, it operates under the limitation of dealing with its own 
object only. And this is the only way of worldly dealings, practice or 
communication. For example, when the purpose on hand is to show the 
glory and utility of knowledge, whatever is said about the glory and utility 
of knowledge is governed by this purpose, i.e., by the standpoint of 
knowledge. At that time, though a person adopting the standpoint of 
knowledge knows that activity or practice too has its honoured place, i.e., 
glory and utility, he describes the glory and utility of knowledge alone. 
Thus depending on the purpose aimed at sometimes some one property, 
aspect or matter sometimes some other is desired to be spoken of, and 
depending on this desire sometimes some one property, aspect or matter 
sometimes some other is described or expressed. And in doing so, a 
standpoint (say, the standpoint of knowledge) does nothing wrong. Of 
course, it (the standpoint of knowledge) certainly goes wrong if in its 
obsession with the idea of the glory of knowledge, it completely effaces 
the place of utility due to practice or activity. 

In fact, it is necessary to cultivate synoptic, many-sided outlook. On the 
strength of it, one can know different aspects or characters of a thing. 
And it is indispensable for a person to know different aspects of a thing, 
because then only (i.e., when he knows the other side or standpoint), it 
becomes, in practice, possible to use properly and profitably any aspect 
or character of a thing and at the same time to respect the similar proper 
use of another aspect or character by others. As a result, there may not 
arise any conflict of ideas or thoughts, which is ultimately rooted in 
ignorance. On account of the cultivation of the skill or faculty of properly 
harmonising one side, aspect or standpoint with other sides, aspects or 
standpoints, it becomes quite possible for the upholders of different ideas, 
thoughts and doctrines to agree with one another. The method of syn¬ 
thesis along with the synthetic outlook easily achieves mutual understand¬ 
ing and harmony. The method of non-one-sided knowledge, i.e., synthesis 
of many standpoints, progresses in the direction of the harmonious syn¬ 
thesis of different standpoints, and not in that of ignominious blind 
conflict of standpoints. 

Different (right) opinions, ideas or concepts springing from different 
standpoints about the same thing are called nayas. One and the same 
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person is uncle and nephew, son and father, son-in-law and father-in-law, 
etc., from different standpoints. From this practical example, one can 
have the idea of what naya is. A thing does not have only one character, 
it does possess many characters. There are as many opinions or inten¬ 
tions as are the characters of a thing. And there are as many nayas (stand¬ 
points) as are the opinions or intentions (abhiprdyas ). All communication 
or exchange of ideas and thoughts is of the form of naya. 

With the help of non-one-sided or synoptic view, one understands a 
thing in its comprehensive nature and realises that it is a treasure-house 
(substratum) of a great many different characters. 

Now let us elucidate some examples of the theory of standpoints or 
one-sided views. 

A pot is a thing. It is indestructible. In other words, it is eternal. But 
it is indestructible or eternal from the standpoint of its substance, viz., 
clay. On the other hand, it is destructible or non-eternal from the stand¬ 
point of its modes (i.e., changes). Thus it is regarded as eternal from one 
standpoint and as non-eternal from another standpoint. Both these stand¬ 
points are naya&. 1 

It is doubtless that the soul is eternal, because it is indestructible. But 
in its mundane state, it always undergoes changes or transformations. 
Sometimes it attains the state of animal existence, sometimes that of 
human existence; at one time it enjoys the pleasures of heaven assuming 
the state of celestial existence and at another time it is born into a hell 
as a hellish being. What great transformations it undergoes! How widely 
different are the states one and the same soul assumes at different times!! 
What does it suggest? It suggests that the soul is variable or changeable. 
Does it undergo only a very few transformations or changes even in a 
single birth? There continuously goes on in it the internal changes like 
varied thinking, feeling, willing, etc., and pleasure, grief, etc. Thus the 
embodied soul is caught in the ceaselessly moving cycle of transforma¬ 
tions and changes. On this account (i.e., on account of its changeability), 
the eternal soul substance can be regarded as somehow non-eternal also. 
So we should regard the soul as neither absolutely eternal nor absolutely 
non-eternal, but as eternal-cum-non-eternal. When this is the situation, 
the standpoint from which the soul is eternal and the standpoint from 


I. “Nothing extinguishes, and even those things which seem to us to perish are, in truth, 
but changed.” 
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which it is non-eternal are called nayas. 

In this connection one point is noteworthy. We should always remem¬ 
ber that by the term ‘atma (‘soul’) what is primarily suggested is a sub¬ 
stance while by the term 'ghata' (‘pot’) what is primarily suggested is a 
mode. So the term ‘atma (‘soul’) primarily generates the knowledge of 
an eternal element ( tattva), while the term ‘ghata’ (‘pot’) primarily gen¬ 
erates the knowledge of non-eternal object. As the soul is an original 
substance, it is certainly eternal. On the other hand, a pot is certainly non¬ 
eternal because it is a mode of matter. 

The soul is certainly different from body. This is dear and beyond any 
doubt. But we should remember that the soul exists pervasively in its body 
just as butter exists pervasively in curds. From this, it is obvious that it 
is not different from its body just as sweet-balls are different from the pot 
in which they are. This is the reason why it experiences pain as soon as 
any part of the body is hurt. On account of this very close relation that 
obtains between the two, the Jaina thinkers maintain that though the soul 
is really different from the body, it should not be considered to be 
absolutely different from the body. It is because if it is regarded as ab¬ 
solutely different from body, it would not experience pain when the body 
is hurt just as of the two utterly different bodies one cannot experience 
pain when the other is hurt. But, in fact, the soul does experience pain 
as soon as the body is hurt. So it is necessary to regard the soul as 
somehow identical with the body. In other words, though the soul and 
body are really different, the conjunction of the two is so close and solid 
that they could be regarded as somehow identical from the standpoint 
of this close and solid conjunction. In this situation, the standpoint from 
which the soul and body are regarded as different and the standpoint 
from which they are regarded as identical are called nay as. 

The standpoint which concentrates on knowledge and shows its achieve¬ 
ments is the standpoint of knowledge (jhananaya). And the standpoint 
which concentrates on practice (activity) and shows its achievements is 
the standpoint of practice ( kriyanaya ). Both these standpoints are called 
nay as. 

A word, sentence, scripture (or scientific work) and doctrine—all these 
which present the speaker’s intention or standpoint can be called naya. 
The standpoints (nayas) deserve our respect as long as they do not trans¬ 
gress their limits. But they cease to deserve our respect as soon as they 
start contradicting one another. For example, we can describe the achieve- 


Jain Education Inter 


ir Private & Personal Use Only 


www.iainelibrai 



364 


Jaina Philosophy and Religion 


merits and gains one can attain through knowledge and we can also 
describe the achievements and gains one can attain through practice 
(activity), too. Both these views, ideas or descriptions are true in their own 
places and within their own spheres. If they attempt to prove one another 
false, they themselves turn false. Views or opinions formulated on the 
basis of different standpoints are called nayas. They are true insofar as 
they operate in their own spheres and relate to their own objects. As a 
standpoint ( naya ) grasps only a part or an aspect of a thing, it is a partial 
knowledge. Hence it is partially or relatively true. It is true relative to that 
aspect only. To regard one’s partial knowledge as comprehensive knowl¬ 
edge and the partial truth as the whole truth is a form of obstinacy. A 
man afflicted with this obstinacy considers another’s partial knowledge 
based on his intention or standpoint to be totally false, giving no thought 
to the other side of the matter. This type of obstinacy is harmful to the 
human society. Regarding any matter—financial, social, political and re¬ 
ligious—one should examine it (the matter) from all possible standpoints 
and should not mistake the partial knowledge relative to a standpoint for 
the comprehensive all-sided knowledge. The resultant knowledge due to 
the synthesis of all those possible standpoints is worthy of being consid¬ 
ered to be the whole truth. 

Naya is so-called because it conveys ( nayati ) to the mind Reality as 
possessed of that particular attribute or aspect to which one desires to 
advert, although as a matter of fact that Reality is possessed of numberless 
attributes or aspects. Since naya operates upon Reality which has already 
been revealed by pramdna, naya follows pramdna. Here pramdna is viewed 
as a total unanalysed experience of an entire thing or Reality. So it is 
regarded as antecedent to nayas which analyse a thing or Reality into 
different aspects, parts or attributes in accordance with the different 
intentions or purposes of different knowing agents. Pramdna reveals the 
whole truth, while naya reveals but a part of the whole truth. 

Nayas are the points of views which disclose only partial truths. Pramana 
lays bear the whole truth which is the synthesis of fragmentary truths. 
Here pramdna is viewed as a synthesis of the aspects, parts or attributes 
abstracted or analysed by the nayas. So it is regarded as following nayas. 
In this sense, naya is the method of analysis, while pramana is the method 
of synthesis. 

A naya is defined as a particular intention or viewpoint—a viewpoint 
which does not rule out other different viewpoints and is thereby expres- 
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sive of a partial truth about an object—as entertained by a knowing agent 
or speaker. Nayas do not interfere with one another or enter into conflict 
with one another. They do not contradict one another. They uphold their 
own objects without rejecting others’ objects. 

Naya becomes dumaya (pseudo-standpoint), when it denies all other 
standpoints, contradicts them, excludes them absolutely and puts forward 
its partial truth as the whole truth.' 

From ancient times, men and intellectual pundits have been fighting 
with one another, because on their part they have not made any system¬ 
atic attempt to understand one another’s viewpoints as also because they 
have completely yielded to passions of pride and arrogance. If even the 
religious leaders and teachers had made sincere efforts to understand, 
with cool mind, one another’s viewpoints, they would have grasped the 
positive and beneficial significance of one another’s viewpoints and the 
wisdom embodied in them. In that case, they would have created and 
spread among the people the atmosphere exuding fragrance of accord 
and love. And as a result, we would have been blessed to witness today 
the sweet feeling of friendliness pervading the entire humanity. But we 
are not fortunate enough to see such a pleasing sight. 

Generally, a man’s cognitive operation is but partial in its coverage 
while he suffers from too much egoism and conceit. The result is that 
whatever little consideration he bestows on a subject tends to be treated 
by him as final and complete. And on account of the tendency in question 
he loses patience to give thought to the views of others. So ultimately 
he comes to mistakenly view his partial knowledge as complete knowl¬ 
edge, The mistaken view in its turn renders impossible a feeling of accord 
among persons holding true but different views concerning one and the 
same thing. The doctrine of standpoints ( nayavada ) teaches us to see the 
truth in each and every view and to respect it. 

Different systems of thought are formulated depending upon the dif¬ 
ferent viewpoints about one and the same thing or Reality. These dif¬ 
ferent systems of thought are nayas. The cultured, all-comprehensive and 
non-one-sided standpoint or oudook examines the different viewpoints 


1. “All the standpoints (nayas) are right in their own respective spheres—but if they 
are taken to be refutations, each of the other, then they are wrong. But a man who 
knows the - non-one-sided’ nature of reality never says that a particular view is abso¬ 
lutely wrong."— Sanmati-tarka, I. 28 
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on which these different systems of thought are founded and thereby 
achieves a just (right) synthesis of them ail, giving them their due place 
in the harmonious whole truth. The all-embracing philosophy of the 
doctrine of standpoints ( nayavada ) is the method of synthesis. 

Knowledge which touches upon a thing or Reality in all its aspects is 
pramana, while knowledge which is content to touch upon one aspect of 
the same thing or Reality is naya. That is why naya cannot be indepen¬ 
dently called pramana and yet it is not a no-pramana. A drop of an ocean 
cannot be called an ocean, nor can it be called no-ocean, but can be 
called a part of an ocean. 1 The tip of a finger cannot be called a finger, 
and yet we cannot even say that it is no-finger—for after all it is a part 
of a finger. Similarly, naya too is a part of pramana. 

Whatever be the thing under consideration, the thought grasps it part 
by part and ultimately culminates in vast and all-comprehensive knowl¬ 
edge. Again, however complete be the knowledge relating to a thing, in 
practice this knowledge is invariably employed part by part. And this is 
the reason why it is in place to deal with naya separately independent of 
sruta ( pramana)—naya that is of the nature of thought which grasps the 
thing partwise and sruta that is of the nature of thought which grasps the 
thing in its totality. 

The chief aim of the doctrine of naya is to look for the seed of com¬ 
patibility among views that appear to be mutually contradictory but are 
not really so. So the doctrine of naya can be briefly interpreted as follows: 
It is a discipline which looks for the seed of real compatibility among 
views that appear to be mutually contradictory' and which thus synthesises 
these views. For example, mutually contradictory views are found pro¬ 
pounded concerning soul itself. Thus, at one place it is said ‘the soul is 
one’, at another place it is said 'the souls are many’. Now one-ness and 
many-ness appear to be mutually contradictory, and so the question arises: 
“Is this mutual contradiction among these statements real or not? If it is 
not real, Why?” The answer to this query has been found out by the 
doctrine of naya and the following is the synthesis it has worked out. Qua 
individual units the souls are many, but if the attention is fixed on the 
aspect of pure consciousness, they are one. Working out such syntheses. 


1. If a drop of an ocean were regarded as an ocean, then the ocean except the drop 
would be no-ocean or each and every drop of the ocean would be an independent 
ocean with the result that there would be crores of oceans in one ocean. 
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the doctrine of naya demonstrates the mutual compatibility—the possi¬ 
bility of standing together—among even such statements as are appar¬ 
ently contradictory. The seed of such compatibility lies in the viewpoint— 
the intention of the speaker or thinker concerned. 

When on any topic—e.g. the nature of soul—a system of philosophy 
treats as wholly true the partly true view of a person deemed authori¬ 
tative by it, then the other systems of philosophy which hold views that 
are true but opposite to its own are held in contempt by it and regarded 
as untrustworthy. Similarly, some other system of philosophy holds this 
first system in contempt, and both hold in contempt some third system. 
The result is that in place of mutual accord, there crops up discord which 
generates conflict. So it is with a view to opening the door for a true and 
complete knowledge and with a view to eliminating conflicts that the 
doctrine of naya has been established. The doctrine of naya effects logical 
and intelligible synthesis of apparently contradictory views. It generates 
among people the understanding of the various aspects of a thing or 
Reality and thereby removes conflicts, mutual discord and controversies 
and achieves harmony. Thus the doctrine of naya is the doctrine of 
synthesis. It is an art of how to effect synthesis of apparently opposite 
views. It is the doctrine of relative standpoint. It is also called the doctrine 
of apeksa. The term ‘ apeksa here stands for the standpoint or intention 
of the speaker or thinker. 

Siddhasena Divakara declares that there are as many standpoints (nayas) 
as there are the ways of expressing Truth or Reality in words. 1 Two things 
follow from this—one that the standpoints are countless and the other 
that they are closely related to verbal expression. Each and every stand¬ 
point can be expressed in words. Therefore, it can be secondarily de¬ 
scribed as verbal. Thus we can maintain that there are two types of nayas 
(standpoints), viz., bhava-naya and dravya-naya. Bhava-naya means a naya 
that is cognitional or conceptual (jndndtmaka). Dravya-naya means a naya 
that is verbal (vacanatmaka). 

In his Tattvdrtha-slokavdriika Vidyanandasvami says: 


1. javaia vayanapahd tavaia cena homti nayavayd / 

javaia nayavayd tavaia ceva pamsamaya // — Sanmatitarka, III. 47 
Meaning: There are as many standpoints (nayas) as there are ways ot putting a 
proposition. And there are also as many views ot non-Jaina philosophers as there 
are standpoints (nayas). 
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same sabdanayds tena pararthapratipadane / 
svarthaprakdsane mdtur ime jndnanayah sthitah //’ 

Translation : All the nayas (standpoints) are verbal when they are 
employed to convey their partial truths to others. On the other hand, 
those very nayas are cognitional or conceptual when they reveal their 
partial truths to oneself. 

As all the nayas are of the form of knowledge with respect to oneself, 
they are cognitional or conceptual. On the other hand, as they are of the 
form of the cause of knowledge with respect to others, they are verbal. 
When the views or partial truths are discovered by a man without the help 
of others through his own experience or thought, the nayas are concep¬ 
tual or cognitional. But when he imparts those views or partial truths to 
others through the medium of language, the nayas are verbal. 

The delineation of nayas comprises classification of views; and the doc¬ 
trine of nayas involves an investigation into views. There are innumerable 
nayas. Intentions of the speakers and modes of verbal expression are 
coundess. And as the nayas are not different from them, they too are 
countless. Originally or fundamentally, there are only two types of nayas, 
viz., dravydrthika-naya (substantial standpoint) and parydydrthika-naya (modal 
standpoint). Dravya means substance. For example, clay is a substance of 
a pot. And parydya means modes, changes or transformations of a sub¬ 
stance. For example, a pot is a form, mode or transformation of clay. All 
the changes—subtle or gross—that a substance undergoes are to be un¬ 
derstood as its paryayas. We do perceive or observe the gross changes. But 
it is impossible for us to perceive subtle changes that take place every 
moment. Though they are imperceptible, we can definitely know them 
through inference. 

Dravydrthika-naya means the standpoint which concentrates on a sub¬ 
stance (the generic and permanent aspect). Paryayarthika-naya means the 
standpoint which concentrates on modes (changes or transformations). 
Dravydrthika-naya (substantial standpoint) considers all things to be per¬ 
manent or eternal. For example, it states that a pot qua substance clay 
is permanent or eternal. On the other hand, paiyayarthika-naya regards 
all things as impermanent, because they undergo changes (transforma¬ 
tions). Hence it declares that all things are non-eternal or momentary 


1. Verse No. 96 in the vartika on the Tattvarthasiitra 1. 33. 
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from the standpoint of modes or changes. The standpoint which grasps 
the generic aspect is dravyarthika-naya. And the standpoint which grasps 
the specific aspect is paryaydrihika-naya. 

Human intellect inclines sometimes towards the generic aspect of things, 
and sometimes towards their specific aspect. When it grasps the generic 
aspect, its view is called dravyarthika-naya. But when it grasps the specific 
aspect, its view is called paryayarthika-naya. It is not that dravyarthika-naya 
does not grasp the modes at all, or that paryayarthika-naya does not grasp 
the substance at all. In other words, it is not that the former grasps the 
substance exclusively and the latter the modes exclusively. As a matter of 
fact, both the nayas grasp substance as well as modes, but one grasps 
substance primarily and modes secondarily, while the other grasps modes 
primarily and substance secondarily. In dravyarthika-naya, substance is 
predominant and mode subordinate. On the other hand, in paryayarthika- 
naya mode is predominant and substance subordinate. 

Let us explain these two standpoints with the help of the following 
illustration: 

When at any time or place or under any condition, the eye is fixed on 
the ocean and what is attended to are not the specific features of water 
like its colour, taste, depth or shallowness, extent and limits, but only 
water as such, then we have before us a generic consideration having only 
water for its subject-matter; and this precisely is the dravyarthika-naya per¬ 
taining to water. 

On the contrary, when what is attended to are the specific features of 
water like its colour, taste, etc., then the consideration in question, inas¬ 
much as it has the specific features of water for its subject-matter, is called 
the paryayarthika-naya. 

What has been said concerning water can be understood also in the 
case of all other physical things. Thus, just as in relation to the different 
things of an identical nature that are located in different places—e.g., in 
relation to all water—it is possible to have both a generic and a specific 
consideration, similarly in relation to a single thing that is spread out on 
the limitless time-plank with its three divisions past, present and future 
—e.g., in relation to a soul—it is possible to have both a generic and a 
specific consideration. When the different formations resulting from a 
difference of time and condition are not attended to and attention is 
fixed on pure consciousness, then we have before us the dravyarthika-naya 
pertaining to consciousness; when attention is fixed on the different states 
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of consciousness resulting from a difference of place, time, etc., then we 
have before us the parydydrthika-naya pertaining to consciousness. 

There is neither substance without mode nor mode without substance. 
The one can never be without the other. The relation of identity-cum- 
difference obtains between a substance and its modes. Though a sub¬ 
stance is different from its one particular mode, it is identical with it from 
the standpoint of a continuum of modes. 

For the detailed treatment of the doctrine of naya, we explain and 
expound seven types of nayas. They are naigama, sangraka, vyavahara, 
rjusutra, sabda, samabhirudha and euambhuta. 

Naigama: Nigama means kalpana (resolve, imagination). All our commu¬ 
nications that are governed by it are called naigama. It has three main 
types, viz., sankalpa-naigama, amsa-naigama and dropa-naigama. 

(1) Sankalpa-naigama: Sankalpa means resolve, purpose, end, intention. 
Sankalpa-Naigama concentrates on the resolve or purpose. For instance, 
a person is putting his clothes in his bag. At that time, his friend arrives 
and asks him, “What are you doing?” In answer he says, “I am going to 
Bombay”. This answer is from the standpoint of his resolve. His friend 
does not object to his answer, because it is an accepted popular conven¬ 
tion. 

A man has decided to perform an act of theft. The religious works 
regard him as defiled by the sin of theft, though he has actually not 
performed the act of theft. The standpoint adopted by the religious works 
is that the act which is sought to be undertaken is as good as being 
accomplished ( kriyamanam hrtavi). This is also an instance of sankalpa- 
naigama. 

Again, a person carrying fuel, when asked “What are you doing?”, says 
“I am cooking" instead of saying “I am carrying fuel”. The answer given 
is from the standpoint of sankalpa-naigama. This standpoint concentrates 
on the genera! purpose for which a particular act is being performed. 
This mode of communication or expression has the sanction of popular 
convention. 

(2) Amsa-naigama: Arhsa means a part. This standpoint takes a part for 
the whole. For example, when a spark falls on a saree put on by a lady, 
she gets frightened and at once says, “My saree has been burnt”. Similarly, 
when a leg of a chair is broken, we say, “The chair is broken”. 

(3) Aropa-naigama: Aropa means superimposition. This standpoint su¬ 
perimposes one time-division on another, one state on another, etc. For 
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example, we say, “Today, the Deepavali day, is the day of Lord Mahavira’s 
nirvana (liberation)”, or ‘Today, the thirteenth day of the bright half of 
the month of Caitra, is Lord Mahavira’s birth-day.” Here we superimpose 
the past on the present. 

When the rice is about to be cooked, we say, “The rice has already been 
cooked”. Or, when the bed is about to be spread out, we say, “The bed 
has already been spread out”. Here we superimpose the future on the 
past. This superimposition is related to time. 

Somebody says, “Here is a brahmana-monk”. Strictly speaking, a monk 
cannot be a brahmana for he is supposed to give up his caste-privileges. 
But the above statement is easily understandable as it refers to one who 
was a brahmana before he became a monk. Here the past state is super¬ 
imposed on the present one. 

Upacara-naigama is included in aropa-naigama. Upacara means metaphori¬ 
cal or figurative use of words. When we make figurative statements, we 
do so from the standpoint of upacara-naigama. The following are the 
instances in point. ‘Kavi Kalidasa is the Shakespeare of India.’ About a 
friend who stands by us in good or bad days we say, “He is my right hand . 
About our beloved daughter we say, “She is a pupil of my eye”. About 
a beautiful lady we say, “She is a beauty incarnate”. 

“tvarh jivitam tvam asi me hrdayaih dvitiyam 

Warn kaumudi nayanayor amrtam tvam ange /” 

“You are my life; you are my twin heart; you are the moon-light of my 

eyes and nectar against my body.” 

All these are the instances of upacara-naigama. 

Thus, whatever views or verbal usages originate on account of varied 
popular conventions, they all are collected together under the tide naigama- 
naya. 

The naigama-naya subordinates one of the two—substance and quality 
to the other. For example, in the description of soul, the qualities, viz. 
cognition, etc., are subordinated to the soul, while in that of qualities, viz. 
cognition, etc., the soul is subordinated to them. This naya does not touch 
upon the identity that obtains between a substance and a quality, a 
substance and activity, a part and a whole, a universal and an individual. 
It notices the difference that obtains between them. It is a method which 
makes one member of each of these pairs principal and the other 
subordinate. 

Sangraha-naya ( Class view ) : The word ‘sahgraha’ means collection. Thus, 
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this standpoint is a method which collects and brings together different 
things or individuals under one class on the basis of a common feature. 

When one keeps in view the one generic feature ‘existence’ that is 
common to the numerous particular things of a physical or conscious 
type—thus quietly overlooking the specific features that are equally present 
there—and treating all these things as of one form reflects, “The entire 
universe is of the form of existence—for there is nothing that is devoid 
of existence—and hence one”, then what we have before us is sahgraha- 
naya. 

The statement ‘The soul is one’ does not mean that in reality there 
is only one individual soul. There is a plurality of souls. Each body has 
a separate soul. 1 But concentrating on a common quality, viz., conscious¬ 
ness which is found in all souls, one can say that there is one soul. 2 This 
is an instance of sahgraha-naya. 

Similarly, when paying no attention to the variety of types and the 
multiplicity of units characterising the pieces of cloth that are present 
there, one keeps in view just one generic feature clothness and reflects, 
'What is present here is just cloth’, then too what we have before us is 
sahgraha-naya. 

In accordance with the greater or lesser extent of the concerned generic 
feature, one can construe numberless illustrations of sahgraha-naya. Thus, 
the more extensive the concerned generic feature, the more extensive 
will be the resultant sahgraha-naya; similarly, the less extensive the con¬ 
cerned generic feature, the less extensive will be the resultant sahgraha- 
naya. The idea is, whatever views operate by unifying various things on 
the basis of a generic feature are fit to be placed in the category of 
sahgraha-naya. 

Vyavahara-naya (Practical Standpoint): Even after various things have been 
subsumed under one form if it is required that they be introduced to 
someone in a specific form—or if the occasion arises for making a prac¬ 
tical use of them—then they have to be distinguished from one another 
on the basis of a specific form. For example, by being told of just cloth 
one cannot be made acquainted with the various types of cloth taken 
separately. Again, he who wants khadi (the handspun and handwoven 


1. tryavasthato nand /— Vaisesikasiitra, III (last but one siitra). This aphorism propounds 
the doctrine of the plurality of souls. 

2. Thanamga, Sutra 2. 
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cloth) cannot get it without introducing distinction among cloths; for 
certainly cloths are of numerous types. Hence it is that distinctions like 
the khadi cloth, the mill-cloth, etc., too, have to be introduced. Similarly, 
in the field of philosophy one says: 'The thing of the form of existence 
is of two types, viz., the physical and the conscious; again, the conscious 
thing is of two types, viz., one entangled in the worldly life and the other 
emancipated from it’. And further distinctions of the same sort have to 
be made. All such views tending towards making distinction are to be 
placed in the category of vyavahdra-naya. In short, the synthetic operation 
of intellect is sahgraha-naya, while the analytic operation of intellect is 
vyavahdra-naya. 

Rjusutra-naya (The ‘Straight-thread’ standpoint): It is called rfu (straight) 
because it does not bend towards the past or the future. It recognises the 
reality of the present only, neither of the past nor of the future, as the 
two latter are no more real than the ‘horns of a hare’—which do nothing 
and, therefore, are nothing. 

Though human imagination cannot absolutely ignore what is past or 
what is future, it often happens that human intellect, keeping its attention 
fixed on an immediately present consequence, begins to operate only in 
relation to what is present. Under such a situation, man’s intellect begins 
to suppose as if only that which is present is real and efficacious, while 
that which is past or that which is future being not efficacious at present, 
is as good as void. Thus, a prosperity that is present can alone be called 
prosperity, because it alone is a means of happiness; on the other hand, 
the memory of the past prosperity or the anticipation of the future pros¬ 
perity can never be called prosperity, because neither is a means of hap¬ 
piness at present. Similarly, a son who is present and who serves his 
parents is a son; on the other hand, a son who existed in past or will 
exist in future but does not exist at present is not a son at all. This is 
all rjusutra standpoint. Again, this standpoint recognises only the present 
state of pleasure or pain. For it, what is present is real. It concentrates 
on the present state, condition or mode of a thing. For this view, even 
a householder is a monk, when he possesses auspicious mental states char- 
acterisdc of a real monk. On the other hand, it regards even a monk as 
avrati (one who does not observe the vows) when he possesses mental 
states of unrestraint. Moreover, when a man who has taken a vow of 
keeping mind equanimous for fortyeight minutes, sitting at one place, 
indulges in evil thoughts, this view considers him to be one who has 
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broken his vow and has gone to a very dirty place. 

The rjusutra-naya has got two sub-types, viz., suksma (subtle) rjusutra and 
sthula (gross) rjusutra. That rjusutra which recognises or grasps the present 
momentary state is the suksma rjusutra. And that rjusutra which recognises 
or grasps the present state existing for many moments is the sthula rjusutra. 
The life-span of the present human state ( manusyaparyaya) of the soul, 
which is of the duration of one hundred years, is an instance of the sthula 
rjusutra. 

The four standpoints which we have treated above are called artha-naya, 
because they chiefly consider an artha or a thing. Now let us study the 
three sabda-nayas. They are so-called, because they chiefly consider a sabda 
or a word. They consider as to which word is appropriate for expressing 
a particular thing. 

Sabda-naya (the ‘Verbal’ standpoint): This standpoint maintains that the 
synonymous words convey the same meaning or thing, provided they are 
not different in tense, case-ending, gender, number, etc. In other words, 
it states that two synonymous words can never convey the same thing if 
they have different tenses, case-endings, genders, numbers. Thus this view 
comes to posit a difference in meaning of the two synonymous words on 
the basis of a difference in tense, gender, etc. 

For example, in a particular work, there occurs the statement: ‘There 
was a town named Rajagrha.” The broad meaning of this statement is that 
the town named Rajagrha had existed there in the past, but did not exist 
in the days of the author. However, as a matter of fact, Rajagrha existed 
even in the days of the author. If it were present there in the days of the 
author, then why was it written ‘It was there’? This question is answered 
by sabda-naya by maintaining that Rajagrha that existed in the days of the 
author was different from Rajagrha that had existed in the remote past, 
and that since the context requires an account of the latter, the statement 
made was ‘Rajagrha was there’. This is an illustration of the difference 
of meaning based on a difference of tense. 

As an example of the difference of meaning based on a difference of 
gender, take the words kuvo (Gujarati for Sanskrit kupa meaning ‘well’) 
and kui (Gujarati for Sanskrit kupika meaning ‘a diminutive well’). Here 
the First word is in masculine gender, the second in feminine gender. The 
two are regarded as two different words meaning two different things, 
though the base behind them is the same. 

This view takes care in the use of words. It employs only that word 


Jain Education Intern; 


For Private & Personal Use Only 


nelibran 



Jaina Logic 


375 


which is expressive of the intended object. The object intended may be 
an individual (a substance), a quality, an activity or a relation. This view 
employs different words to convey different sex of living beings of the 
same class; for example, nara, nan; gardabha, gardabhi; kukkura, kukkuri; 
mayura, mayuri; putra, putn; etc. Again, it employs different words to convey 
different magnitudes of the things of the same class; for example, loto (a 
Gujarati word meaning ‘a jug’ or ‘a pitcher’), loti (a diminutive jug or 
pitcher); tekaro (a Gujarati word meaning hill), tekan (a diminutive hill); 
pahdda (mountain), pahadi (a diminutive mountain); etc. A man holds 
different relations with different persons. Different words are employed 
to convey these different relations; for example, uncle, nephew; father, 
son; son-in-law, father-in-law; etc. (All these are the instances of relative 
terms.) This view is very particular in using different words to convey 
different tenses. It uses past tense, if the action took place in past (e.g., 
agacchat = went), uses present tense, if the action takes place in present 
(e g., gacchati = goes), and uses future tense, if the action is to take place 
in future (e.g., gamisyati = will go). It employs the word in plural number 
to convey the plurality of the thing. And it employs the word in singular 
number, if the thing to be conveyed is one only. [In Sanskrit language, 
the word is used in dual number, if the things to be conveyed by the said 
word are two in number. Plural number is employed when things to be 
conveyed are more than two.] Moreover, it employs a word with an 
appropriate case-ending in order to convey a particular type of relation 1 
that the intended thing holds with the activity expressed by the verb. 
‘Rdjnahputrah' (‘a king’s son’); here the genitive case expresses the relation 
which the king holds with his son. 1 Rdjnah prasadah' (a king’s palace’); 
here the genitive case expresses the relation of possession which the king 
holds with his palace. ‘ Mrddrn ghatah ' ('a pot of earth or clay’); here the 
genitive case expresses the relation of material cause with its effect. ‘ Mama 
hastah ’ (‘my hand’), ‘ Simhasanasya padah’ (‘a leg of a throne’); here the 
genitive case expresses the part-whole relation. All these relations are 
conveyed by the genitive case. 

At this juncture, it is useful to point out incidentally that the standpoint 
which is useful and appropriate at a particular time or on a particular 


1. Karaka sambandha means the relation subsisting between a noun and a verb in a 
sentence. There are six such karaka sambandhas belonging to the seven cases (mbhaktis) 
except the genitive: (1) kartr, (2) karma, (3) karana, (4) sampradana, (5) apdddna and 
(6) adhikarana. 
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occasion should be principally adopted at that time and on that occasion. 
If we were to employ the sahgraha-naya on the occasion demanding the 
adoption of vyavahara-naya, there would be no difference between wife 
and mother, master and servant, etc., and there would ensue great con¬ 
fusion. If we were to employ the vyavahara-naya on the occasion appro¬ 
priate for the application of sahgraha-naya, then there would be differ¬ 
ence and discrimination everywhere and the noble sentiment of love and 
friendliness would be totally effaced from the heart of man, giving rise 
to conflict, violence and quarrels. If one were to adopt naigama-naya on 
the occasion appropriate for the adoption of sabda-naya, then one would 
call a man an ascetic, merely because he is clad in the dress of an ascetic, 
though he may be quite lacking in spiritual qualities essential for an 
ascetic. And if one were to adopt vyavahara-naya on this occasion, which 
is appropriate for the adoption of sabda-naya, then one would call a man 
an ascetic, simply because he performs external activities (rites) prescribed 
for an ascetic, in addition to wearing a dress of an ascetic, though he may 
be lacking in spiritual qualities essential for an ascetic. But the one who 
adopts sabda-naya considers him to be a hypocrite and calls him a pseudo¬ 
ascetic; he regards only that man an ascetic, who has cultivated in himself 
the true spiritual qualities essential for an ascetic. On such occasion, 
sabda-naya is principal. On every occasion, therefore, we should use our 
power of discretion to decide as to which naya is appropriate for that 
particular occasion. 

A man may be ugly, though his name is Sundarlal (= handsome). And 
a lady may be poor, though her name is Laksmi (= wealth). But one whose 
viewpoint is naigama, naturally calls him and her by their respective names. 
And a person whose viewpoint is sabda-naya has to adopt the naigama and 
to call him or her by their respective names, however hard he may feel 
to do so, because on such an occasion naigama-naya is appropriate. 

Sabda-naya does not consider it to be wrong to employ any one of the 
synonyms to convey or express the concerned meaning or thing. But, as 
stated above, it maintains that the meaning or thing differs with the 
difference in tense, gender, etc., of the words which are regarded as 
synonymous. 

Samabhinidha-naya (Etymological standpoint): According to this standpoint, 
each word has its own meaning. There is only one word for one meaning. 
No two words mean the same tiling. Sabda-naya accepts the difference in the 
meaning of the synonymous words when they have different tenses, different 
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genders, etc., but does not accept the difference in their meaning when they 
have the same tense, the same gender, etc. For example, the synonymous 
words like raja, nrpah, bhiipah (all meaning ‘king’) express the same thing or 
meaning. On the other hand, samabhirudha-naya maintains that different 
words have different meaning. That is, for it even the synonymous words 
having the same tense, the same gender, etc., do not mean the same thing. 
This standpoint does not recognise any synonymous terms. It asks us to make 
a subtle distinction in the meanings of words which are supposed to denote 
the same object. Such distinction is based on the etymological derivations of 
words concerned. 

Thus samabhirudha-naya attributes, on the basis of etymology, different 
meanings to the synonymous words like raja, nrpa, bhupa, etc., (all mean¬ 
ing ‘king’). Its contention is that one who is decorated with royal insignia 
is raja, one who protects the people is nrpa, one who maintains the 
earth—i.e., makes it prosperous—is bhupa. Thus this view which, on the 
basis of etymology, posits differentiation within one and the same thing 
that is denoted by the three synonymous words in question is called 
samabhirudha-naya. All suppositions which posit a difference of meaning 
in the case of the different synonymous words are to be placed in this 
category of samabhirudha-naya. Each word originally had its own separate 
meaning. But with the passage of time and through the usage by indi¬ 
viduals and groups they became synonymous with other words. As shown 
above, the samabhirudha grasps its original (etymological) meaning, over¬ 
looking its synonymity. 

Evambhuta-naya {The 'Thus-happened' Standpoint) : This standpoint re¬ 
flects that when a difference in etymology can yield a difference in meaning, 
then it too should be conceded that a word stands for a thing only in 
case this thing satisfies the etymology of this word and that only in such 
a case—not otherwise—this thing has to be denoted by this word. 

On this supposition a man is not to be called raja, if he has only earned 
the right to be decorated by royal insignia at some time or other, nor 
is he called nrpa, if he has only been entr usted with the responsibility to 
protect the people. But to add a further requirement, he is to be called 
raja only in case he is actually carrying the royal sceptre and is shining 
with glory on that account; similarly, he is to be called nrpa only in case 
he is actually protecting the people. All this is to say that it would be 
proper to call a man raja or nrpa only in case he is actually satisfying the 
etymology of the word concerned. 
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Similarly, only at a time—or at the times—when a person is actually 
performing some service is he to be called sevaka (Sanskrit for ‘one who 
serves’). Thus all the suppositions which employ a word standing for some 
qualifier or one standing for some qualificand, only in case the activity 
with which this word is related is actually being undertaken, are to be 
called evambhiita-naya. 

As already noted, the samabhirudharnaya maintains that all words—even 
synonymous words too—have their own different meanings. Each word 
means or conveys a different thing. But samabhirudha-naya does never 
object to our applying the term ‘ yoddha ,’ (Sanskrit for ‘one who fights in 
war’) to a warrior even when he is not actually engaged in the activity 
of fighting in war (but is living in his house peacefully when there is no 
war). Contrary to this, evambhiita-naya objects to it. It says that a man can 
be called yoddha, only when he is engaged in the activity of fighting in 
war, and not at any other time. Similarly, a person can be called pitjari 
(Sanskrit for ‘one who worships’), only when he is engaged in the activity 
of worship, and not at any other time. All words connote some activity. 
So when a thing is engaged in the activity connoted by the etymology of 
a particular word, then and then only that thing is to be denoted by that 
word. Each and every word is derived from some verbal root, hence it 
is connected with some activity. If samabhirudha-naya some time observes 
a thing engaged in the activity connoted by a particular word, it employs 
that word to denote that thing always at all times, whether that activity 
is present there in that thing or not. But evambhiita-naya employs the word 
to denote the thing when and as long as that activity is actually present 
in the thing. In the absence of that activity, it regards that word unfit to 
be employed for denoting that thing. 1 According to this evambhuta-naya 
all words are action-words, that is, derived from some verbal root. 

While samabhirudha-naya insists upon making distinctions of meanings 
or things conveyed by words in accordance with the different etymologies 
of words, evambhiita-naya confines the word to the thing just while it 
performs the activity which it connotes. 


1. In practice, we see that the Government takes the side of its servant as long as he 
is on duty, if somebody ill-treats him. But at other times, the Government treats him 
as it treats any other common citizen. This method of treatment which the Govern¬ 
ment adopts in regard to its servants is in accordance with the evambhuta standpoint. 
‘I did not meet the Governor, but I met my friend', ‘I am not a king, but a guest’— 
in all such modes of expression we have a glimpse of evambhula-naya. 
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We have briefly dealt with the seven standpoints. The subject-matter of 
naigama-naya is both Existence (Being) and non-Existence (non-Being), 
because the object of resolve, conception or popular convention is both 
Existence and non-Existence. The subject-matter of sangraha-naya is more 
limited in extent than that of naigama-naya, because its subject-matter is 
Existence (Being) alone. And the subject-matter of vyavahdra-naya is di¬ 
visions of Existence. Rjusutra-naya is subtler than vyavahara-naya. Sabda- 
naya is subtler than rjusutra-naya}. Samabhiriidha-naya is subtler than sabda- 
naya, and evambhuta-naya is subtler than samabhirudha-naya. Thus every 
succeeding naya exhibits more subtlety than every preceding naya. In 
other words, every succeeding naya is more limited in extent than every 
preceding naya. As the first three nayas are gross, they grasp the generic 
aspect of things. Rjusutra-naya accepts only the present phase—not the 
past or the future; hence it is obvious that its subject-matter comes into 
view not as something generic, but as something specific. And of the 
three nayas coming after rjusiitra, each succeeding one is subtler than the 
preceding one; hence the subject-matter of the succeeding one is more 
specific than that of the preceding one. 

Every preceding naya is wider than every succeeding naya. Naigama- 
naya deals with both Being and non-Being, while 5 ahgraha-naya with only 
Being. Naigama is thus wider than sahgraha. Vyavahdra-naya deals with 
particular forms or entities of Being, while sangraha-naya with general 
Being. Sahgraha is, therefore, wider than vyavahdra. Rjusutra-naya is con¬ 
cerned with present only, while vyavahdra-naya with past, present and 
future. Vyavahdra is thus wider than rjusiitra. Sabda-naya deals with the 
arthas (meanings, things) which it regards as differing according to dif¬ 
ferences of time (tense), gender, etc. Rjusutra-naya makes no such dis¬ 
tinction and is, therefore, wider than sabda-naya. Samabhiriidha-naya dis¬ 
tinguishes between the arthas of even synonymous words, according to 
their varying etymologies. Sabda-naya does not do so. Sabda-naya, there¬ 
fore, is wider than samabhiriidha-naya. Evambhuta-naya is confined to arthas 
only while they perform a particular activity and thus it distinguishes 
between arthas according to the activities connoted by the terms. 
Samabhirudha-naya distinguishes between the meanings of words accord¬ 
ing to their varying etymologies, but it applies the term to the thing which 


1. As sabda-naya recognises distinctions of meanings of even synonymous words on the 
basis of distincdons of time (tense), etc., it is subtler than rjusiitra. 


For Private & Personal Use 




380 


Jaina Philosophy and R£ligion 


has performed the activity connoted by the etymology of the term, but 
is not at present engaged in that activity. Samabhiriidha is thus wider than 
euambkuta. 

Here it too must be understood that among the seven nayas, when 
every succeeding naya is said to be subtler than every preceding naya, 
then to that extent every preceding naya is more directed towards the 
generic than every succeeding naya. As the generic aspect and the specific 
aspect are inseparable and indissoluble, all the nayas, in fact, grasp both 
the aspects; and yet a naya is regarded as dravydrthika, if it grasps the 
generic aspect more than the specific aspect, and as parydydrthika if it 
grasps the specific aspect more than the generic aspect. This is so because 
names are given to things taking into account the predominant element 
or aspect of those things ( pradhanytna vyapadesd bhavanti) 

When the first three nayas are called dravydrthika and the last four paryd¬ 
ydrthika, the idea is that in the first three the generic element and a 
consideration of it are relatively more obvious inasmuch as they are rela¬ 
tively crude; on the other hand, the last four nayas are relatively subtle 
and in them the specific element and a consideration of it are relatively 
more obvious. It is on the basis of this obviousness or non-obviousness 
of the generic and specific elements—and on the basis of their dominant 
or subordinate status—that the seven nayas are divided into two types, viz., 
dravydrthika and parydydrthika. 

The comprehensive non-one-sided knowledge ( pramdna ) establishes that 
a thing or Reality is characterised by innumerable attributes as also that 
it is of the nature of both substance and mode (form or transformation). 
And nayas (standpoints or partial knowledges) analyse a thing or Reality 
into many parts or aspects. As already shown, nayas are divided into two 
main types, dravydrthika (substantive standpoint) and parydydrthika (modal 
standpoint). The seven nayas are included in these two divisions. 

Having given the subordinate status to the diversity or manifoldness 
which is the object of paiyayarthika-naya, dravyarthika-naya deals with the 
identity or generality which is its own object. For example, from the 
dravydrthika standpoint a master says to his servant, ‘Bring gold’. If the 
servant brings and presents before the master any ornament of gold— 
a bracelet, an ear-ring, a waist-band or a neck-chain—, he will be consid¬ 
ered to have followed his master’s order. It is so because any of these 
golden ornaments, viz. bracelet, etc., is nothing but gold. We think that 
by presenting before his master any of these ornaments the servant has 
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presented only gold in accordance with his master’s order. 

Having given the subordinate status to the identity or generality which 
is the object of dravydrthiha-naya, paryayarthika-naya deals with the diversity 
or manifoldness. For example, on hearing the statement, ‘Bring an ear¬ 
ring’ spoken by his master from the paryaydrthika standpoint, the servant 
brings only an ear-ring, leaving all other golden ornaments like bracelet, 
etc. It is so because though the substance viz., gold is the same in all these 
ornaments, they being different forms of gold are different from one 
another. Therefore, if the servant brings only that form of gold which he 
is asked to bring, he will be considered to have obeyed his master’s order. 

From this it follows that from the dravyarthika standpoint, gold is one 
while from the paryayarthika standpoint it is manifold. It is so, because 
though the same gold substance is present in all its different forms, yet 
these forms of gold are different from one another. The method of seven¬ 
fold judgement deals with this pair of one-many (identity-diversity) with 
respect to anything. And from the two different standpoints of dravydrthika- 
naya and parydydrthika-naya, we can establish oneness and manifoldness 
of anything always and everywhere. 

If we reflect deeply, we can understand that there are only two main 
standpoints—the standpoint of identity or generality and the standpoint 
of diversity or particularity. Dravyarthika-naya is the standpoint of identity 
or generality, while paryayarthika-naya is the standpoint of diversity or 
particularity. All the nayas beginning with naigama-naya are but the ex¬ 
pansion of these two nayas. Siddhasena Divakara has included the naigama, 
that concentrates on or deals with identity conceived by the popular 
convention, in sahgraha-naya, while the naigama that concentrates on or 
deals with diversity or distinction conceived by the popular convention 
is included in vyavahdra-naya. He does not regard naigama-naya as an 
independent naya. According to him there are only six nayas. 

Pseudo-standpoints (Nayabhasa) 

Now let us treat of pseudo-standpoint ( nayabhasa ). 

Pseudo -naigama-. The view that regards substance and attribute, substance 
and quality, etc., as absolutely different is pseu&o-naigama. It accepts only 
the difference, totally rejecting the identity. An instance of this fallacious 
standpoint is the Nyaya-Vaisesika philosophy which maintains absolute 
difference betwe .1 categories (substance, quality, activity, universal, etc.). 

Pseudo-sangra/m.' Sahgraha-naya is of two types, viz., para-sahgraha and 
apara-sahgraha. The subject-matter of para-sahgraha is the highest univer- 
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sal, viz. Existence. Para-sangraha says, “The entire universe as Existence is 
one.” It takes into account pure substance in its highest universality (Ex¬ 
istence) and remains indifferent to particulars or forms. But when it 
becomes aggressive and absolutely rejects particulars, it turns into pseudo- 
para-sangraha. 

Apara-sangraha-naya brings proper things together under any of the 
lower universals and regards them as one or identical, remaining indif¬ 
ferent to their differentiating traits. It regards all the substances, viz., the 
soul, matter, time, etc. as identical, because they all possess dravyatva 
(substancehood) in common; it remains indifferent to their differences; 
But when, however, it does not rest content with grouping soul, matter, 
etc., together in one class, viz. substance class, but goes a step further and 
totally denies particular distinguishing features, it degenerates into pseudo- 
apara-sangraha. 

Laying such an exaggerated and undue emphasis on the universal as 
to leave no room at all for the particular leads to pseudo-sarigraAfl, a 
fallacy of which the Sdmkkya and the Advaita schools of philosophy are 
notable instances. 

Pseudo -vyavahara: Existence which is the subject-matter of sahgrahar 
naya is divided and subdivided into various types by vyavahara-naya in the 
following manner: ‘That which exists is either dravya (substance or uni¬ 
versal) or parydya (mode or particular); that which is dravya (substance) 
is either soul, or matter, or medium-of-motion, or medium-of-rest, or 
time, or space; that which is soul is either emancipated or bound (= 
worldly, transmigratory); and so on.” But if you go further and insist 
upon an absolute difference of dravya (universal) and parydya (particu¬ 
lar), you commit the fallacy of pseudo-vyavahara. When the generic 
correlative of a specific feature is entirely ignored, the resultant fallacy 
comes to have only semblance of the vyavahdra standpoint. The materi¬ 
alism of Carvaka in Indian philosophy is an instance of pseudo-uyavaAara. 

Pseudo -rjusutra: Rjusutra-naya accepts only the mode or state of the 
present moment. When, however, it goes further and denies the persistent 
substance altogether to which this mode or state belongs it degenerates 
into pseudo-yusMtra. It is generally held that the Buddhist philosophy 
accepts the momentary evanescent modes or states to be real and absolutely 
rejects substance which persists in all the three divisions of time and 
serves as the substratum of these momentary modes. Some such philosophy 
is given as an instance of pseud o-rjusutra. The philosophical system that 
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accepts only the fleeting aspect to the absolute exclusion of the persistent 
aspect of concrete reality is an instance of this pseudo-rpusw tra. 

Pseudo -sabdanaya\ When sabdanaya insists that different meanings or 
things conveyed by different (synonymous) words in accordance with 
different tenses, genders, etc., are absolutely different, it degenerates into 
pseudo -sabdanaya. The view that maintains that Rajagrha having the past- 
tense predication and Rajagrha having the present-tense predication are 
utterly different is an instance of pseuda-sabdanaya. 

Pseudo-samabhiritdha: Scnnabhirud ha-nay a is one in which meanings of 
even synonymous words are distinguished in accordance with their dif¬ 
ferent etymologies. But when it considers them to be absolutely different, 
it becomes pscudo-samabhirudha. In other words, if anybody thinks that 
corresponding to the different etymologies of synonymous words there 
are different individuals, he commits the fallacy of pseudo -samabhirudha. 
If we construe the difference in meaning as implying difference in things, 
we will be indulging in pseudo-samabhiriidha. Samabhirudha is a true stand¬ 
point as long as it accepts the distinction in the connotation of synony¬ 
mous words in accordance with their different etymologies. But when it 
goes further and makes distinction in the denotation of the synonymous 
words on the basis of their different etymologies, then it becomes pseudo- 
samabhirudha. 

Pseudo -euambhuta: Evambhuta-naya maintains that we can call a person 
or a thing by a particular name or word when and only when he actually 
performs the activity connoted by its etymology. When it stubbornly sticks 
to this view and obstinately insists that raja cannot be called raja when 
he is sleeping, then the view degenerates into pseudo -evambhuta. 

The euambhuta standpoint asks us to apply the word ‘ pdcaka ’ (‘cook’) 
to a person only when he is actually cooking, but not when he is sleeping 
or walking. If we absolutely maintain that a cook does not remain a cook 
unless he is cooking at the present moment, we will commit the fallacy 
of pseudo -euambhuta standpoint. 

From the above exposition, it is clear that the non-one-sided view or 
syadvada grasps or describes the multitude of various attributes of a thing, 
while one-sided view or naya thinks of any one attribute of the thing and 
primarily makes presentation of that attribute only. The former refers to 
the entire, undivided Reality or thing, while the latter to a fragment or 
an aspect of the same. The former is synthetic, while the latter is analytic. 
In the former, the entire Reality or a thing is comprehended synthetically 
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i.e., with all its attributes taken simultaneously; in the latter, Reality or 
a thing is treated analytically, i.e., with its attributes taken one by one. 
Therefore, the former is called comprehensive or full-orbed statement 
(sakaladesa), whereas the latter is called incomprehensive statement 
(vikaladesa). It is because the former grasps the whole Reality or a thing 
through one attribute which is related to or united with all other at¬ 
tributes, while the latter grasps only one attribute as abstracted from all 
others. The former is, therefore, known as pramana-vakya or Proposition 
of the whole Truth, while the latter is called naya-vdkya or Proposition 
leading to the whole Truth, i.e., the proposition of a particular viewpoint. 
In other words, the former depends upon pramana, i.e., the view of the 
whole Truth or full-orbed Reality, while the latter depends upon naya, 
i.e., the view of the partial Truth or fragments of Reality. For example, 
the term ' jiva ’ (‘soul’) causes the knowledge of the concrete jiva with all 
its special characteristics like knowledge, intuitive vision, etc., with all its 
common characteristics like existence, knowability, etc., and with all its 
special-cum-common characteristics like incorporeality, possession of in¬ 
numerable space-points, etc. In this ail these attributes are grasped as one 
undifferentiated whole. Hence the intention of the speaker to present 
these attributes or characteristics in primary and secondary relation gets 
absorbed in his mind. The incomprehensive statement or the statement 
of a particular viewpoint presents one attribute primarily or principally 
and all others are subordinated to it. For example, ‘ cetana jiva ’ (‘sentient 
soul’) or jhata jiva’ (‘knower soul’) generates the knowledge of soul’s 
quality of sentiency or knowledge principally and all other attributes of 
the soul are subordinated to it. 

Thus, we see that the statements are of two types, viz. statement of the 
whole Truth ( pramana-vakya ) and statement of a particular viewpoint or 
a partial Truth ( naya-vdkya). The statement that presents concretely or 
synthetically a thing in its entirety is called pramana-vakya. And the state¬ 
ment that presents a thing partly, abstracting some aspect of it is called 
naya-vdkya. The difference between these two statements is to be known 
not on the basis of outward verbal forms, but on the basis of the speaker’s 
internal mental states or intentions. When we present synthetically the 
whole Reality or a thing in words, the statement is called pramana-vakya. 
On the other hand, when we present some one aspect or attribute in 
words, the statement is called naya-vdkya. Naya-vdkya (incomprehensive 
statement— vikaladesa) presents Reality or a thing through some one as- 
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pect or attribute of it. But pramana-vakya (comprehensive statement— 
sakaladesa), instead of presenting Reality or a thing through some one 
aspect or attribute of it, presents it concretely or synthetically in its entirety. 

Let us understand the point with an illustration. Take the statement— 
‘The worldly prosperity or objects are momentary like a lightning’. In this 
statement by the term ‘lightning’, the thing lightning is presented through 
its one character or attribute, viz., momentariness. The lightning is not 
presented concretely as an unanalysed whole. But one character, viz., 
momentariness is abstracted from it and through it, the thing lightning 
is presented. So, the term ‘lightning’ here presents the thing lightning 
partly, not wholly. This is the case of incomprehensive statement 
(vikalddesa). On the other hand, keeping in mind many characters of a 
girl we say, ‘This girl is a lightning’. Here the term ‘lightning’ presents 
the entire concrete thing lightning with all its characters. The girl is 
compared to lightning in all respects. The lightning is not only fickle but 
also dazzling, etc. Similarly, when we use the term ‘jiva’ (‘soul’) to convey 
the concrete thing jiva with all its characteristics like knowledge, intuitive 
vision, etc., our statement is full-orbed or comprehensive ( sakaladesa ); on 
the other hand, when we use the term ‘jiva to convey merely one at¬ 
tribute viz. jivana (life or sentiency) of a jiva , our statement is 
incomprehensive ( vikalddesa). 

The comprehensive knowledge ( pramdna ) is expressed in the state¬ 
ments like ‘It is existent from a certain standpoint’ (‘syat satj or ‘It is 
certainly existent from a certain standpoint’ (‘syat sad evaj. Therein the 
employment of the particle ‘syat’ (meaning ‘from a certain standpoint’) 
is to suggest other attributes from other standpoints. When modified by 
the particle ‘ syat ’, the statement becomes syddvdda (non-one-sided). This 
is the statement of the whole Truth. The incomprehensive or partial 
knowledge ( naya ) is expressed in the statements like ‘It is existent' ( ‘satj. 
It presents or states the intended attribute alone. It does not consider 
other attributes. In other words, it does not exclude or deny attributes 
other than the intended one. This is the statement of partial truth or a 
particular viewpoint. But the statement which rejects or denies other 
attributes along with the acceptance of the intended one is not a naya 
(a true viewpoint) but a dumaya (a pseudo-viewpoint). Dumaya is ex¬ 
pressed in the statements like ‘It is only existent’ (‘sad evaj} Here the 

1. sad eva, sat, syat sad iti tridhartho niiyeta dumiti-naya-pramanaih /—Hemacandra’s 

A nyayogavyavacchedikd, verse 28. 
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use of ‘only’ ( eva) excludes non-existence, etc., and makes the absolute 
predication of existence. Dumaya, thus, is one-sided (absolute one-sided) 
view. It does not recognise the fact that there are other aspects of truth, 
in the object, than the one reflected by it. It is a dogmatic absolute 
assertion. This is the only difference between naya and dumaya. Though 
there may not be outward verbal difference between the two, yet there 
is certainly the difference- between the intentions of their speakers. 

Just as a statement of an attribute without definitive particle ‘eva’ 
(meaning ‘certainly’) is naya, as 'It is existent’ (‘sat'), even so a statement 
of an attribute, with definitive particle ‘eva' is also naya, if it is not absolute 
but relative to a particular standpoint. The example in point is the state¬ 
ment, ‘It is certainly existent from a certain standpoint' (‘syad sad eva’). 
In this statement, existence is definitely predicated of a thing from a 
particular standpoint. In other words, though existence is definitely predi¬ 
cated of a thing, the predication is not absolute but relative to a particular 
standpoint. This relativity is known from the particle ‘syat’ either under¬ 
stood ( adhydhdra) or actually used in the statement. Similarly, just as the 
statement, ‘A pot is impermanent’ which is a statement of an attribute, 
without the employment of the definitive particle ‘eva’, is naya, even so 
the statement 'A pot is certainly impermanent from a particular stand¬ 
point’ which is a statement of an attribute, with the use of the definitive 
particle ‘eva’, is also naya because it is relative to a particular standpoint. 
This is the reason why Svami Samantahhadra says: "nayds tava 'syat'- 
padalanchand ime" (For you, O Lord, these statements of viewpoints are 
characterised by the use of ‘syat’). 

Again Svami Samantabhadra observes: 

anekanto ’py anekdnlah pramdna-nayasddhanah / 

anekdntah pramanal te tadekanto’rpitdn naydt //103 //—Svayambhuslotra 
The verse means: Even non-one-sided view, rather Reality, is not abso¬ 
lutely non-one-sided. This means that when it is an object of pramdna 
(comprehensive or full-orbed knowledge) it is non-one-sided, but when 
it is an object of naya (incomprehensive or partial knowledge) it is one¬ 
sided. From the standpoint of pramdna it is non-one-sided and from the 
standpoint of naya it is one-sided. 

From this we clearly understand that as the statement of naya (partial 
truth or an aspect of Reality) is the statement of relative one-sided view, 
it is the right one-sided view. And a garland of the harmoniously arranged 
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such one-sided views is but the statement of non-one-sided comprehen¬ 
sive whole Truth or Reality. 

Study the following verse from Siddhasena Divakara’s Sanmatitarka: 

bhaddam micchadamsanasamuhamaiassa amayasarassa / 

jinavayanassa bhagavao samviggasuhahigammassa //3.69// 

In this verse, the word of Jina is described as a collection of wrong 
views. In other words, the teaching of Jina, pure on account of its being 
based on non-one-sided outlook, is but a compendium of harmoniously 
synthesised false views. This means that the view which is regarded as false 
is partial knowledge of an aspect of Truth or Reality. Even Anandaghana’s 
metrical statement *saddarsana jina-anga bhanljd means the same thing. 
To mistake the partial truth, the object of the partial knowledge or one¬ 
sided view, for the whole Truth is the wrong or false view. 

This reminds us of the oft-quoted parable 1 of the elephant and the 
seven blind men. One can grasp the elephant when it is examined from 
all sides. It is foolish to grasp only a limb of it and regard it as the whole 
elephant. The seven blind men of the parable mistook a limb for the 
whole elephant. How foolish they were! This was the reason why they 
quarrelled among themselves. Those who obstinately stick to their views 
and regard their partial truths as the whole Truth, never try to under¬ 
stand the views of others and to grasp their partial truths. As a result, they 
disregard and disrespect the views of others, enter into conflict and quarrel 
with them. We see all this happening around us. It is ignorance (partial 
knowledge coupled with obstinacy) that breeds intellectual intolerance 
and conflict. 

Just as one cannot perceive the elephant by knowing only a limb of it, 
even so one cannot know the whole Reality or Truth by knowing only an 
aspect of it. When one knows all the possible aspects of a thing, one 
knows the whole thing. Knowledge that grasps all the limbs of the el¬ 
ephant is called the comprehensive knowledge about it. Similarly, knowl¬ 
edge that grasps Reality or a thing in all its aspects is the comprehensive 
knowledge about it. That is to say, perfect or comprehensive knowledge 
of a thing is not generated when only a part or an aspect of it is grasped, 
but it is generated when all the possible parts or aspects are grasped. Will 
there be any conflict among them if the philosophers properly under¬ 
stand the sentient and the insentient substances in all their aspects? They 

1. This parable occurs in Uddna, vagga VI, Titthiyasutta. 
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quarrel because like the blind men of the parable they too mistake their 
partial truths for the whole Truth. The different aspects of Truth, ac¬ 
cepted by different schools of philosophy, when related to one another, 
all together form the whole Truth. 

But in worldly dealings, we have to mostly adopt any one standpoint 
or view in accordance with the situation or circumstance. In practice or 
worldly dealings this is the only way. As particular standpoints or views 
are useful in practice, one'has to select, from among many present in the 
treasure of anekanta, some one view proper for and favourable to a 
particular occasion. 

The syadvada or the principle of non-one-sidedness is such a compre¬ 
hensive principle that it examines a thing from different standpoints. The 
examination conducted by it proves that one-sided views are incomplete, 
narrow and closed. At the same time it synthesises into one harmonious 
whole, these different (apparently conflicting) views yielded by different 
standpoints. As properly related pearls make a beautiful necklace, so 
properly synthesised one-sided views make one Grand Truth. The prin¬ 
ciple of non-one-sidedness ( anekantavada ) is therefore a real art of recon- 
ciliadon and synthesis, which pacifies the conflicts arising from one¬ 
sided partial views and inspires feelings of equality and equanimity. When 
one who upholds a particular view depending upon a particular stand¬ 
point understands and grasps the truth of the seemingly opposite view, 
one’s undue obstinacy and quarrel about it subside. It is necessary for us 
to have comprehensive knowledge, if we want to make our minds calm 
and to generate mutual love in our hearts. And for the comprehensive 
knowledge we should cultivate comprehensive outlook or viewpoint, which 
is called in the Jaina philosophy ‘anekantadrsti’. This anekantadrsti is the 
essential ingredient of the cultured life. It is useful in the worldly dealings 
and the spiritual discipline as well. It is beneficial to the men of practical 
world as also to the pilgrims on the Path of Liberation. It purifies the 
mind of the impurities of attachment and aversion, charges it with uni¬ 
versal love and friendliness, generates serenity in it and thereby makes 
it competent enough for the spiritual concentration and trance. 

On account of the comprehensive outlook or viewpoint, the feelings 
of tolerance and liberality are manifested. Let us understand this point 
with the help of an illustration. 

One religious sect maintains that there exists the world-creator God. 
Another sect declares that there does not exist the world-creator God or 
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that God is not the creator of the worid. It is doubtless that either of the 
two views is false. But the important point which one should consider 
here is as to what is the purpose behind these two views. The upholders 
of the former view state that if you do evil acts, God will punish and send 
you to hell and if you do good acts He will be pleased with you, make 
you happy and send you to heaven. The Jainas who subscribe to the latter 
view say that if you indulge in evil acts, you will bind inauspicious karrnas 
which will give you unpleasant or painful fruits like the unwholesome 
food eaten by you and will cause you to go to hell; and if you perform 
good acts, you will earn auspicious karrnas which will give you auspicious 
or pleasant fruits like the wholesome food eaten by you. By instilling into 
men the faith in the world-creator God, one sect causes them to perform 
the same type of activity which another sect causes them to perform by 
making them opposed to the view of the world-creator God. But here we 
should ask ourselves: Do these two views differ on the point of religious, 
righteous or good conduct? No, they agree on the point that the results 
which one has to experience of one’s bad acts are bad and the results 
which one has to experience of one’s good acts are good. They differ only 
on the point as to how the bad or good results come upon the doers of 
the bad or good acts. But this difference is trifling. Why should it be the 
cause of conflict? The conflict is understandable, if the aims or purposes 
of the two sects are contradictory. But here their purpose is one and the 
same. Even if we regard the view of the creator God as scientifically 
untrue, we cannot say that it urges men to indulge in evil activities. Those 
who are temperamentally emotional rather than intellectual are attracted 
to this view; they consider it to be more beneficial. They think that if we 
leave everything to the will of God and surrender ourselves completely 
to His will, we become free from worries. The belief in the world-creator 
God subdues and destroys our egoism as to the agentship of acts and 
makes us discreet about what is good and what is evil. Those who are 
temperamentally more rational do not believe in the creator God, be¬ 
cause to them such God does not stand to reason and logic. They think 
that instead of believing in the creator God and depending on Him, we 
should be self-reliant and ever vigilant, and should make sincere efforts 
for the cultivation of spiritual powers; again, instead of irrationally devot¬ 
ing ourselves to God and making absurd efforts to please Him it is better 
to get engrossed in the performance of our duties. They think that there 
is no one who can forgive us for our sins. So we should be afraid of doing 
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evil deeds; we should abstain from them. 

We clearly see that those who have accepted the world-creator God 
have done so in order that man might not indulge in evil activities, and 
those who have rejected Him have done so to achieve the same purpose. 
The aim of the propounders of the two doctrines is the same. Their aim 
is that man may become righteous and consequently happy. 

Those who subscribe to the doctrine of spiritual monism maintain that 
ultimately there is only one Reality. It is One Soul. They say that the idea 
of duality is the cause of transmigratory existence. A believer in the doctrine 
of One Soul is not soiled by narrow, selfish thoughts. He never thinks 
in terms of his own and of another’s interest. He has no self-interest, nor 
selfish motives. He understands that his interest is included in the interest 
of the entire world. He thinks that his welfare or good can never be 
different from that of all beings. He, therefore, does not commit sins 
which one who hankers after one’s own individual interest commits. As 
a result, he remains free from sins or evil acts and thoughts. On the other 
hand, those who uphold the doctrine of dualism contend that ultimately 
there are two fundamental elements or substances—the sentient and the 
insentient. He thinks: “I am soul. Though I am soul, I am associated with 
non-soul matter. My soul is soiled with the foreign substance. On account 
of my association with matter, I am subdued by passions, I make a fool 
of myself, I do not behave justly and honestly with other living beings who 
are sentient like me, I do injustice to them and oppress them. This is not 
good for me. As I am caught in the infatuating and enticing net of matter 
and material objects, i behave as their slave. As a result of it, I myself 
become miserable and cause misery to others. So, 1 must break this painful 
bondage of maddening matter.” 

Thus, the spiritually beneficial results that follow from these two doc¬ 
trines, viz., monism and dualism are the same. 

I would like to reproduce here some verses from my Dvatrimsika en¬ 
titled ‘ Anekanta-Vibhuti' (=‘£reatness of Non-one-sided View or Outlook’): 

Dvaitadvaitavada (Dualism and Non-dualism) 

dvaitam yathartham jada-cetanabhyam advaitam apy atmavikasadrstya / 
ittharh dvayam tatpatu sangamayya santas Lvaya taraka ! ladvirodhah //9// 
Dualism is true because the world is really constituted of two funda¬ 
mental substances—onesentientand the other insentient. As the soul is 
the only Reality or substance which one should realise and attain, the 
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enunciation of non-dualism is also right from the standpoint of spiri¬ 
tual progress. The spiritual non-dualism is propounded in order to 
emphasise the fact that it is absolutely necessary' for man to devote him¬ 
self wholly to spiritual discipline if he wants to realise and attain soul; 
he should think of nothing else. Thus, effecting rightly the synthesis 
of these two views, O Savior, you have resolved their conflict. (9) 

Ekatmavada-Anekatmavada (Spiritual Monism and Spiritual 

Pluralism) 

ekatmavado hi samdtmavadah sa sarvabhutaih samabhavavadah / 

; iharii sudhlr bhavayati srito'pi ndndtmabhdvamparamarthasiddham /AO// 
According to one view there is but one soul. According to another view 
there are many souls. The former is called ekatmavada, while the latter 
anekatmavdda. None can have any objection to the former, but qua 
individual units the souls are really many. It is proper to understand the 
spiritual monism as the doctrine of the equality of individual souls. And 
the doctrine of their equality means that all souls are identical in nature, 
though numerically different. From the standpoint of their common 
nature of pure consciousness they are one. This doctrine teaches us to 
cultivate an attitude of viewing all living beings as equal and of viewing 
others as one views oneself. The wise reflect on the essential unity of all 
individual souls in the manner as indicated above, though they maintain 
the view that the individual souls are many. (10) 

Avataravada (Doctrine of Incarnation) 

muktasya bhuyo na bhavdvata.ro muktivyavastha na bhavavatare. / 
utkrstajanmana uddrakaryair mahavatara uditd mahantak / /11 / / 

The soul is not born again after having attained the state of liberation. 
If it is accepted that the liberated soul is born again in the world, it 
will contradict liberation itself and liberation will no longer remain 
liberation. So such a doctrine of incarnation is repugnant to reason. 
The birth of the great men is regarded as great due to the great works 
they perform in the birth. And the meaning of avatdra (incarnation) 
being janma (birth), they are regarded as avatari, mahdn-avatan (those 
having great birth or incarnation). (11) 
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Kartrtvavada (Doctrine of the Soul as Agent) 

sopddhir dtmd jagati pravrtto ’nupadhir dtmd na vahed upddhim/ 
euam hi kartrtvam akartrtam casrityodbhavantah kalaha vyapeyuh //12// 
The soul associated with adjuncts like body, sense-organs, etc., does 
perform activities. But the soul which has attained its pure and pristine 
nature of Existence, Consciousness and Bliss, which has consequently 
freed itself from adjuncts, and which has gained the state of Supreme 
Soul, has not to bear the burden of adjuncts and as a result has not 
to get involved in any activity. Thus the controversy as to whether the 
soul is the agent ( kartd) or not is resolved. (12) 

Sdkdravdda-Nirdkdravdda (Doctrines of Supreme Soul with and 

without form) 

sakarabhave sasanratdydm nirdkrtitve ca videhatayam / 
sahgacchamane paramesvarasya virodhabhavo 'navakdsa eva //13// 

The Supreme Soul did have form in the state when it assumed bodies. 
But it does not have any form in the state when it has absolutely freed 
itself from body. Thus, as both the views are reconcilable from two 
different standpoints, there is no scope for them to contradict one 
another. (13) 

Atmavibhutvavada (Doctrine of all-pervasiveness of soul) 

sanramdno’sti sanradhan vibhuh punar jhanavibkutvayogdt / 
ittharh budho ’vaibhava-vaibhavasya samanvayam satkurute tvadiyam //14// 
So long as the soul assumes bodies, its size is equal to the body it 
inhabits. And when it shines with the all-pervading (i.e., all-compre¬ 
hending) light of knowledge, it can very well be regarded as all-per¬ 
vading from the standpoint of its all-pervading knowledge. Thus, the 
wise respectfully accept the synthesis effected by you of the two appar¬ 
ently opposite views, one maintaining that the soul is all-pervasive and 
the other that it is not all-pervasive. (According to the Jaina philosophy, 
the soul possesses innumerable space-points. So when they expand and 
spread, they pervade the whole universe (loka) which too has innumer¬ 
able space-points. From this standpoint also, the soul is all-pervasive). 
(14) 


Jain Education Inter 


Private & Personal Use Only 


w.jainelibrar 



Jaina Logic 


393 


Sunyavada (Doctrine of Void) and Ksanikavada (Doctrine of 

Momentariness) 

jagat samagram khalu sarahinam iti prabuddho nijagada sunyam / 
vinasvaram ca ksanikam tad eva jndtva” sayak kah kurutdm virodham //15// 
Those who realised the worthlessness or essencelessness of the whole 
world called it ‘Void’ ( Sunya). And those who found it to be evanescent 
described it as momentary. Who will oppose these two views, if thus 
understood? (15) 

* 

Digambaravdda (Doctrine of Ascetic Nudity) and Svetambaravada 

(Doctrine of Ascetic Clothing) 

svetambara diguasanas ca hanta! katharn mithah syuh kalahayamandh / 
asritya nagnetarabhdvabhumim bhavaty anekantadhurandharatve //16// 
Svetambara and Digambarajainas are the strong supporters and propa¬ 
gators of anekantavdda (the doctrine of non-one-sidedness). Then, why 
should they quarrel on the point as to whether or not nudity is necessary 
for the attainment of salvation? (16) 

kasdyamuktdv avagatya muktim buddhvd ’py andsaktisamarthayogam / 
jnatva kramam sddhanasamsrayam ca muneh sacelatvam api pratiydt //17// 
Having known that true liberation consists in the freedom from pas¬ 
sions, having realised the strength of the spiritual practice of non¬ 
attachment and having understood the gradual order of undertaking 
the practice of the means of liberation, one can very well understand 
a monk’s acceptance of clothing. (17) 

kirn muktisamsddhanayogamdrgp vastram vina’viskurute na muktim / 
ced vitaragatvam udeti purnam nagno ’py anagno 'pi labheta muktim //19// 
Does the yogic practice, the supreme means for the attainment of 
liberation, not manifest the state of liberation, if the practiser is without 
clothing? Does the absence of clothing (i.e., nudity) prevent the state 
of liberation from manifesting itself? No, not at all. The only essential 
point is that when one attains the state of perfect non-attachment, one 
definitely attains liberation, irrespective of one’s being a nude or not. 
(Clothing is not an obstacle to salvation. It is attachment that acts as 
an obstacle to salvation.) (19) 
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Murtivada (Doctrine of the Worship of Jina Image) 

sadbhdvana jdgrati murtiyogad upasakds tdm lata asrayanli / 
yogdpramatta-sthiramdnasdndm dvasyakah sydn na hi muriiyogah //22// 

If we take recourse to the worship of Jina image, good meritorious 
spiritual feelings are roused in our hearts. This is the reason why house¬ 
holders worship jina image. For those who have attained the state of 
firm spiritual vigilance and hence whose minds are stable and serene, 
the worship of Jina image is not necessary. (22) 

sadbkdvanodbhdvanasddhandndm murtydtmakam khalv adhika?h ya ekam / 
stayed yalhasakti vivekayuktam karoti naivanucitam sa kificit //23// 

Among the means for rousing good meritorious spiritual feelings, wor¬ 
ship of Jina image is one important means. If one discreetly takes re¬ 
course to the worship of Jina image, does he do anything improper? 
No, not at all. (23) 

kasayarodhaya hi murtiyogah samasrayams tarn lam anasrayadbhih / 
sardharh virodhacaranam dharec cet kutas tadd tasya sa sdrthakah syat/ /24// 

We take recourse to the worship of Jina image for the sake of achieving 
subsidence or destruction of passions. If those who resort to the wor¬ 
ship of Jina image bear feeling of enmity towards those who do not 
accept the worship of Jina image, then how can their worship of Jina 
image bear its proper fruit? (24) 

Kriyavada (Ritualism) 

na karmakdnddsrayadurgrahasyd’nekdntadarsi dadate vakasam / 

sarvah kriyah suddkibhrtah suyogah subkavahah ko ’tra satarii virodhah/ /25 // 

One who possesses non-one-sided view never gives scope to obstinacy 
or stubbornness with regard to the performance of rituals and rites. 
Any rite or ritual does bring spiritual good or welfare, if it is performed 
with the pure or auspicious operations of mind, speech and body. Does 
any wise person have any objection to this view? (25) 

There is a vast and baffling multitude of philosophical views. Some 
believe in soul, others do not. Even among those who believe in soul, 
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some hold that there is but one soul while others maintain the plurality 
of souls. Similarly, there is a variety of views about God. All these views 
conflict with one another and give rise to controversies. In spite of all this, 
one thing is self-evident and firmly established in the eyes of all men. It 
is that all living organisms or beings experience I-consciousness. No living 
being is without the experience of I-consciousness. On the basis of this 
unanimously accepted phenomenon of the experience of I-conscious- 
ness, the teaching of ‘Live and let others live’ has become universally 
acceptable. Even the hardcore atheist or materialist individual or institu¬ 
tion accepts this teaching and considers it to be a duty of man to put 
it into practice. This teaching has spread far and wide among all human 
beings to such an extent that all men have come to understand that to 
achieve one’s own individual interest at the cost of others’ is immorality, 
defect and sin and that as I-consciousness is uniformly and universally 
present in all living beings they should live and behave with one another 
amicably and friendly. Welfare and happiness of all consist in such living 
and behaviour. In short, the whole edifice of morality and good conduct 
is rightly erected on the firm foundation of the universally accepted entity 
T. Even a man who is greatly puzzled by the philosophical controversies 
and hence has become averse to the terrible storm of conflicting philo¬ 
sophical views can achieve welfare and peace through the practice of 
morality and good conduct solidly established on the foundation of the 
universally accepted entity T. In fact, on account of this practice one 
gradually attains more and more purity of mind and at last mind becomes 
so pure and brilliant that the truths which have remained covered and 
incomprehensible till then become clearly manifest to one’s inner vision. 

There are some persons who do not believe in soul yet practise good 
conduct. Their practice of good conduct should be regarded as spiritual 
practice {i.e., the practice resulting in the realisation of soul). Their 
practice of good conduct leads to the purification of their souls, without 
their knowledge (of the soul as an independent substance). Such persons 
are, therefore, the believers in soul from the standpoint of their conduct, 
though they are called ‘non-believers in soul’ from the standpoint of their 
opinion. On the other hand, there are some persons who believe in soul, 
yet their conduct is not good, not purified through righteousness. So they 
are in fact non-believers in soul though they uphold the view that there 
exists Soul. They are believers in soul in name only, but virtually they are 
non-believers in soul, they are really harmful to themselves as also to 
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others. The same logic can apply to theism. God or the Supreme Sou! 
commands us to practise good conduct, to be righteous, to be pure in 
thought, speech and action. There are some persons who do not believe 
in God yet follow His command, that is, tread on the auspicious path of 
righteousness and rectitude. Are they not the devotees of God? Virtually 
they are devotees of God, believers in God, though they are regarded as 
atheists from the standpoint of their opinion, ft is so because though they 
do not uphold the view or idea of God, they do follow the path of 
righteousness which God has commanded all beings to follow. God who 
pervades and sustains the whole world expects nothing from His devotee. 
If at all He expects, He expects this much from him that he may be a 
very human person. If He were to command him. He would command 
him simply this much: “Be human. Remove all impurities, defects and 
evils from life. Be virtuous. Be righteous. Be kind and good unto others. 
Perform good acts.” It is only with a view to inspiring man to lead such 
a life that spiritual monism instructed him to shed off all infatuation with 
worthless material worldly objects, to realise unity and identity of all living 
beings, to cultivate spiritual disposition and to practise spiritual discipline 
for the realisation of soul. Dualism instructed us to clearly distinguish the 
insentient material element associated with soul from the soul and to 
completely dissociate the former from the latter. In other words, it taught 
us to attain the state of non-attachment and thereby to reveal pure 
consciousness. Momentarism demonstrates the fleeting nature of all worldly 
objects and thereby impresses on our mind that it is not wise to get 
attracted to and infatuated with them. In this way, it has contributed to 
the wise teaching of how to destroy attachment and infatuation. Sunyavada 
(the theory of Void) explains how all worldly objects are decaying and 
perishing every moment and propounds that all things are of the nature 
of void, that is, they are essenceless or worthless. The theoreticians enun¬ 
ciated such a theory on the basis of universal experience of all-pervading 
Emptiness or Void, with a view to uprooting attachment which is the main 
cause of all miseries and wickedness. Jhanavada puts emphasis on right 
knowledge and declares that it is the main and direct cause of liberation. 
It considers Nescience or Ignorance to be the cause of bondage or trans- 
migratory existence. Under the influence of Nescience, mind mistakes 
happiness for unhappiness, good for evil, the beneficial for the harmful, 
and vice versa. Mind of the ordinary worldly men imagines non-existent 
attributes and superimposes them on the external objects. Thus Nescience 
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causes miseries. Jndnavdda teaches us to see through the workings of 
Nescience, to know things as they are, and thus to destroy Nescience. On 
the rise of right knowledge. Nescience is destroyed, practice of truthful¬ 
ness and righteousness reaches perfection, mind becomes completely 
purified, and pure experience or consciousness manifests itself. And peace 
and bliss of life depend on this pure experience or consciousness. This 
is the positive contribution of jndnavdda to the spiritual wisdom. The 
doctrine of the world-creator God describes Him as omnipotent, teaches 
us to cultivate devotion to Him and states explicitly that the true result 
of this devotion is righteous conduct, meaning thereby that without righ¬ 
teous conduct there can never be true devotion to God and vice versa, 
one without the other is impossible. On the other hand, the view that 
does not accept such God describes the soul itself as possessed of infinite 
energy by its own innate nature and propounds that it should employ its 
infinite energy to ward off attacks of karmas that obscure natural faculties 
of soul. The ancient propounders of these mutually conflicting philo¬ 
sophical views had only one main purpose in view in propounding them. 
And that purpose was to make man’s life virtuous, righteous and altru¬ 
istically active. Adherents of any of these views can well achieve this purpose 
and thereby attain their own welfare and at the same time make praise¬ 
worthy contribution to the efforts of converting this miserable world into 
happy, lovely, lovable and liveable one. 

Let us take one more instance where the method of non-one-sidedness 
or synthesis is fruitfully applied. Various views have been propounded to 
explain the occurrence of events. They give mutually conflicting answers 
to the question as to what determines the happening of events. The views 
in point are as follows: 

( 1 ) Time (Kola) 

The auspicious and inauspicious karmas that are bound with the soul due 
to its auspicious and inauspicious activities do not rise to give their fruits 
immediately when they are bound. But when they mature, they rise to 
give their fruits. For, karmas have to depend on Time to present their 
fruits. Human effort favourable to the accomplishment of the undertaken 
work requires some time for being fruitful or successful. One cannot have 
mangoes the very moment the mango-tree is planted. A steamer or car 
does not reach the destination as soon as it starts moving. An aeroplane 
does not reach the destination the moment it takes off. Though the stone 
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(gotalo) of the mango-fruit has the inherent nature to grow into the 
mango-tree as also other favourable conditions like human effort, etc., 
are available to it, yet it cannot grow into the mango-tree without passing 
through the required duration of time. It cannot neglect the temporal 
limitation set out by time for its transformation into the mango-tree For, 
even inherent nature has to depend on time for its manifestion or 
actualisation. The climate, becomes cold in winter and hot in summer, 
it rains in rainy season, in spring trees have soft young sprouts, in youth 
moustache and beard appear on the face of men, etc.—all these and such 
things make us realise the power of time as an important instrumental 
cause of all occurrences. 

Time is a controlling principle. Without it temporal order could not 
be accounted for. But for it, all serial effects would take place simulta¬ 
neously and thus there would ensue chaos instead of order. If there were 
no time, a sprout, a stem, a stalk, a flower and a fruit—all would emerge 
and exist simultaneously. We cannot but acknowledge the fact that time 
plays an important role in the events of one’s life. Importance of time 
is recognised even in the attainment of liberation. It is explicitly stated 
in scriptures that one can attain liberation only when one’s transmigratory 
state ( bhavasthili ) attains its maturity ( paripaka ). This also is nothing but 
a case where time shows its power and strength. 

(2) Nature (Svabhava) 

If rice grains are sown, rice will grow. And if wheat grains are sown, wheat 
will grow. This is the glory of the inherent nature of a thing. Though 
duration of time has its undeniable place in the process of growth, yet 
the fruit will necessarily be in accordance with the inherent nature of the 
seed sown. Man obtains mangoes after a certain period of time by sowing 
a stone of a mango-fruit and putting forth proper human effort, only 
because the stone has inherent nature to grow into a mango-tree. No¬ 
thing can generate an effect against its own inherent nature, though all 
other causal conditions, viz., time, human effort, etc., are present there. 
An insentient or sentient thing produces an effect strictly in accordance 
with its own inherent nature. Undoubtedly, the place of inherent nature 
is very important in the production of an effect or in the occurrence of 
an event. It is the inherent nature of a thing that determines the effect 
it would generate. 
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( 3 ) Past Karma (Purvakarma) 

Happiness, miser)' and various conditions related to them depend on the 
diverse karmas. Sometime we notice that good deeds yield bitter fruits and 
evil deeds yield sweet ones. Behind this apparent anomaly, it is the force 
of karmas that is at work. Accidental or sudden gain and calamity are the 
crucial instances displaying the power of karmas ». As all the transmigratory 
souls are souls bound with the diverse karmas, they are accordingly placed 
under diverse circumstances and have to pass through various states. All 
know and recognise power of karma. 

ksmabhrd-raiikayor manisi-jadayoh sadrupa-nirupayoh 
snmad-durgatayor baldbalavator mroga-rogartayoh / 
saubhagyasubhagatvasangamajusos tulye'pi nrtve’ntaram 
yatyat karmanibandhanam tad api nojivam vind yuktimat // 

(Quoted in the auto-commentary of Devendrasuri’s Karmagrantha, Part I) 
Meaning: The king and the meek servant, the wise and the fool, the 
beautiful and the ugly, the rich and the poor, the strong and the weak, 
the healthy and the diseased, the fortunate and the unfortunate—all 
of them differ widely from one another in this manner, though they 
are all human beings; this diversity among human beings is due to their 
karmas. And how can there be karmas in the absence of soul? So the 
existence of soul gets automatically established as soon as the existence 
of karmas is established. 

The entire chapter four of this book is devoted to the exposition of 
karma. Therein we have dealt with the auspicious and inauspicious karmas 
called punya and papa respectively. 

Man is naturally imperfect. However skillful and clever he may be, he 
is more or less hampered by unmindfulness and bodily restlessness—both 
natural to the class of human beings. Hence it is that sometimes he falls 
victim to imperfection and defects; sometimes he accidently and unknow¬ 
ingly hurts his eye with his own finger, crushes his tongue with his own 
teeth, and as a result suffers pains. Sometimes, he falls victim to such an 
accident for which none can put a blame on his carelessness. Very often 
it so happens that he goes to a certain place and is suddenly caught in 
a tragic accident, or performs wrong and harmful acts inspite of his being 
very wise and clever. 

There occur inexplicable or strange events in the life of an individual 
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or of a group, which are described as ‘determined or controlled by God 
or Fate’. From such events, we can have the idea of the existence of karma. 

(4) Human effort (Purusartha) 

We cannot help but recognise the importance of human effort. Those 
who regard karmas as supreme should question themselves as to who 
generates karmas. It is’ the soul who generates karmas. The soul binds 
karmas to itself. Human effort helps karma to rise ( udaya). It can convert 
the auspicious karmas into inauspicious ones, and vice versa. It rules su¬ 
preme there where the karmas cannot reach and function. The karma (the 
‘adrsta’ —‘Unseen’) makes the soul wander in the transmigratory cycle, 
whereas human effort wages war against karmas, destroys their entire 
force and leads the soul to the Abode-of-the-Liberated. It is not the force 
of karmas that brings about the manifestation of the state of liberation. 
In fact, it is the destruction of karmas that is the only cause of liberation. 
And it is only human effort that can destroy karmas. When one directs 
one’s attention to this uncommon characteristic of human—rather spiri¬ 
tual—effort, one finds improper to give sole importance to karma. This 
is the reason why the knowledgeable and wise saints have taught us that 
the only means for improving and destroying karmas is one’s firm deter¬ 
mination to keep one’s mental, vocal and bodily operations auspicious 
(wholesome) or pure while performing good, auspicious and praisewor¬ 
thy acts. Those who depend solely on karmas become despondent and 
indolent; hence they are deprived of success, they are unable to remove 
their ‘poverty’ or ‘destitution’. Wealth chooses and favours those who are 
industrious and brave. 1 


1. arabhetaiva karmani srdntah srantah punah punah / 

harmony arabhamanath hi purusam srir nisevate //?00//— Manusmrii IX 

Tired and tired over again, he should begin his activities; for fortune favours the 

man who undertakes activities. 

Schopenhaur, a German philosopher, says: "Our happiness depends in a great degree 
upon what we are, upon our own individuality." 

“It is the prerogative of man to he, in a great degree, the creature of his own 
making”—Burke. 

“The poorest have sometimes taken the highest places; nor have difficulties appar¬ 
ently the most insuperable proved obstacles in their way. Those very difficulties, in 
many instances, would even seem to have been their best helpers by evoking their 
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Though human effort has to depend on time, nature, etc., it is the most 
efficient to bring victory to man. In the modern age, many wonderful 
things have been invented, viz., railway, motor-car, telegraph, wireless, 
phonograph, aeroplane, radio, atom-bomb (atomic energy), etc. They are 
widely used. And more and more new things are being invented. These 
inventions serve as brilliant instances of the efficacy of human effort. 
Individuals or nations that put forth great efforts make progress and 
attain prosperity and welfare. On the other hand, idle individuals and 
nations fail behind and degenerate on account of their lack of vigour and 
vitality, and consequendy they become slaves of others and subject them¬ 
selves to their oppressions. (If the achievements attained or inventions 
made by human effort are misused, it is the persons who misuse them 
that are at fault, and not the achievements or inventions. This is quite 
obvious.) 

( 5 ) Destiny (Niyati) 

Destiny means that the future is unalterable. The future is as unalterably 
fixed as the past. Future events will take place without fail. What is to 
happen will certainly happen. The course of future events cannot be 
changed. It is firmly fixed. Rich and ready crop is standing. And suddenly 
it gets destroyed by frost-fall, attack of locusts or some other unavoidable 
natural calamity. This illustrates the working of destiny. Suddenly one 
falls seriously sick or some such powerful obstruction crops up at a very 
critical time when one is just about to reap the fruits of one’s sincere 
efforts. In this way, one is deprived of one’s just fruits. This is another 
instance of destiny. One wins in lottery or speculation and suddenly 
becomes a very rich person. This incident is also attributed to destiny. 
Destiny can be regarded as identical with the unalterable karma, a special 
type of karma. In the Jaina terminology, it is called ‘ nikacita karma'. The 
nikacita karma is that which is mostly unalterable and which most certainly 
causes the experience of pleasure or pain to the concerned soul at the 
time of its fruition. The fruit or result of such type of karma being niyata 


powers of labour and endurance, and stimulating into life faculties which might 
otherwise have lain dormant.”—S. Smile’s Self-help 

"Slumber not in the tents of your fathers. The world is advancing. Advance with 
it.”—Mazzini. 
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(fixed and unalterable), the karma is known by the name ‘Niyati 

We have seen above the power of the five causal factors. All the five 
are useful in their own places. All contribute to the production of an 
effect. We should not give exclusive importance to any one of them, 
rejecting all others or relegating them to utterly insignificant place. The 
believers in the doctrine of time are under the sway of illusion, if they 
accept time to the exclusion of all others without properly evaluating 
their-contribution. That view is the right view, which accords proper place 
to all the causal factors. Contrary to it, that view is the wrong view, 
which regards anyone of them as the sole cause, neglecting the rest. 

We have before us many instances of the cooperation of all the five 
causal factors in the production of an effect. All these five factors co¬ 
operate in bringing about the birth of a baby. Without the due period 
of time (i.e., before the completion of the period of time that an embryo 
requires for its full development) a baby is certainly not born. This is 
quite obvious. Again, it is quite clear that only a fertile woman can give 
birth to a baby. This means that the inherent nature as a causal factor 
is present there to make its necessary contribution in bringing about the 
birth of a baby. Moreover, it goes without saying that human effort is 
certainly present there in the aggregate of the causal factors. And a baby 
is bom to a woman, only if the past karmas or destiny of the parents are 
favourable. Thus, the union of all the five causal factors is necessary to 
bring about the birth of a baby. 

Let us take another example. A student secures first class in the exami¬ 
nation. It is noticed that all the five causal factors jointly cause the oc¬ 
currence of this event. Certain duration of time for the continuous study 
is noticed to be present there as one of the causal factors. Without effort 
conducive to development, the student cannot secure the first class. Thus 
human effort is also noticed there as a causal factor contributing to the 
occurrence of the event. The studious nature of the student is also there 
as a necessary causal factor. And the favourable karma or destiny is also 
to be taken as present in the causal aggregate. 

But we are not to understand that in the production of each and every 
effect, all the five causal factors are equally important. Of course, all of 
them are necessarily present there to produce an effect. But with respect 
to a particular effect a particular causal factor acts as a principal one and 
the rest act as subordinate to it. 

The period of time can be changed through effort, etc. The period of 
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time that a particular crop or fruit requires for its ripening is not unal¬ 
terable or fixed. It differs with different countries. It is shorter in coun¬ 
tries that employ machines in farming than in those that do not. When 
things are made by hand, their production takes much time. But when 
the same things are manufactured by machines in factories, their produc¬ 
tion takes very little time. In the medieval age when there were no rail¬ 
ways, it took months for a traveller to reach Banaras from Viramgam, 
whereas in the modern age by railways he can reach Banaras within three 
days and by aeroplane he can reach a distant country within a few hours 
only. All know this. We observe that the duration of time required by 
a particular effect to come into being can be thus changed. Even then 
generally long or short duration of time is necessarily required by every 
effect for its production or emergence. Time is not independent or sole 
cause of an effect. But it is proper to grant it as much importance as it 
deserves, when it produces an effect depending upon effort, nature, etc. 
If man understands that time is one of the important factors that produce 
an effect, he will learn to be patient during the whole period from the 
inception of the work to its completion or accomplishment. Otherwise, 
he will wrongly expect success or accomplishment or fruit the moment 
the work is started or before its due time; he will lose all hope on account 
of not attaining success or the result at once or before time; this will make 
him slack in his efforts; and as a result he will be certainly deprived of 
success or result. But as soon as he recognises the fact that time is one 
of the factors that are necessarily required in the production of an effect, 
he comes to have an understanding that the fruit or success can be 
secured only in due course of time; and consequently he remains firmly 
engaged in the work till it is accomplished. 

The due duration of time can be changed. But the nature cannot be 
transgressed. From the practical standpoint, even the nature can be trans¬ 
gressed. (In practice, what is regarded as the nature of man is in fact not 
his pure nature but impure nature, hence there is possibility of change 
in it.) Angry nature of a person can become mild on account of his 
association with the calm and composed saint or can be totally extermi¬ 
nated by the force of spiritual and wholesome reflections. Under the 
influence of good company, the wicked may turn into saintly persons. 
And under the influence of bad company, even the good persons be¬ 
come wicked. When different things are mixed with one another, their 
original natures get changed and in their place new natures emerge in 
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them. For example, jaggery and ginger which have the nature to cause 
phlegm and bile respectively, when compounded, lose their respective 
harmful natures. 

Even karmas —past karmas —can be changed by effort. One can increase 
or decrease their duration and flavour. One can make one’s karmas rise 
earlier than their due time. One can subject one’s karmas to the process 
of subsidence ( upasama ), increased realisation (udvartana), decreased 
realisation ( aparvartana ) and transformation or conversion {sankramana)\ 


1. We have dealt with the main states of the 'karma' on page 295 ff. We mentioned 
there a state called upasamand (subsidence). This state has two types, viz. desa-upaiamana 
(a state of partial subsidence) and sarva-upasamand (a state of complete subsidence). 
In the state of desa-upasatnand, the subsided karmas can undergo the processes of 
increased realisation, decreased realisation, and transformation (conversion). But in 
this state, the karmas cannot undergo the process called 'nidhatti' and 'nikacand' 
which tighten the bondage of karmas with soul. On the other hand, when the karmas 
are in the state of sarva-upasamand, they cannot undergo any of the above-mentioned 
processes. Of course, this state of sarva-upasamand does not last long. And within a 
very short period of time, the subsided karmas rise again and consequently the 
upasdnta soul that had spiritually risen starts falling down. 

Ultimately, the destruction ( ksaya ) of karmas alone is the means to the highest Good 
(liberation). (Destruction of karmas means dissociadon of material karmic particles 
from the soul.) The destruction {ksaya, nirjard) of karma that takes place as a result 
of the experience of its fruit cannot lead a living being on to liberation, because 
this type of destruction is necessarily accompanied with the binding of ever new 
karmas with the soul. If a living being, having made the karmas rise before their due 
time by force of pure conduct and austerity, dissociates them from the soul without 
experiencing their fruits, the dissociation or destruction*(fcsaya, nirjaTd) of karmas is 
good and acts as an effective means for liberation. The more elevated the power 
of spiritual pracdce, the greater is the dissociation or destruction of karmas. 

Thus, dissociation (nirjard) of the bound karmic matter is of two types, viz., invol¬ 
untary and voluntary. The involuntary dissociadon takes place automatically on account 
of the effective rise (vipdkodaya). In other words, the bound karmic matter gets 
automatically dissociated as soon as it rises and gives its fruits. On the other hand, 
the voluntary dissociation is effected by the soul through spiritual effort. When the 
voluntary dissociation takes place, there is the rise of flavourless simple karmic particles. 
This is called pradesodaya which ultimately means nominal rise. 

The process called sankramana is already explained. By the process of udtrand a living 
being drags forward the unrisen karmic particles through special spiritual effort and 
mixes them with already risen ones and thereby experiences their fruits along with 
those of the latter, that is, before their due time. In this way, the soul advancing 
towards the final goal of liberation experiences through the process of udxrand, the 


Private & 


Education li 



Jaina Logic 


405 


One can destroy the karma by force of strong spiritual efforts without 
experiencing their fruits through effective rise (vipakodaya). If we do not 
cultivate our bodies, sense-organs, etc., which we have come to possess 
as a result of our past karmas, they cannot develop their powers. Thus the 
development of the instruments acquired on account of karmas require 
efforts. Without efforts their powers cannot develop. When a person 
properly develops the powers of his body, sense-organs, mind, intellect 
and heart through training and education, he achieves welfare, prosperity 
and happiness through such praiseworthy wholesome efforts. Just as those 
who solely depend on destiny or karma cannot progress in life on account 
of the lack of effort and as a result of their idleness they become pow¬ 
erless and make their lives worthless and vain, even so those who alto¬ 
gether reject karma —past karma —tumble and fumble in the pithy dark¬ 
ness of ignorance and illusion. We have already expounded the argu¬ 
ments adduced in favour of the doctrine of karma and demonstrated its 
utility. Those who disregard the doctrine are necessarily not convinced 
of the existence of soul, a very important entity; and at the time of 
calamity and troubles they cannot remain calm and endure them peace¬ 
fully. It is very difficult for them to experience the pure feeling of uni¬ 
versal love. Hence even on the occasion of trifling conflict, they become 
restless, confounded and unhappy. Elevated feelings of calmness and 
blissfulness are difficult for them to attain. The original and real ground 
(source) of welfare and bliss being unknown to them it is simply impos¬ 
sible for them to make real progress in life. 

Destiny (niyati) in indomitable. As already pointed out, the karma which 
suddenly causes or obstructs gain can be regarded as destiny. This karma 
is such as can never be altered. On account of its speciality of unalterability 
or fixity, this type of karma might have been separated from all other 
karmas and given a special name ‘ niyati ’ (‘destiny’). Other karmas can be 
altered, but this karma cannot be altered. 

As stated in chapter three, the store of karmas is well concealed, in¬ 
comprehensible and beyond the reach of our intellect. There are various 
types of karmas in it. Not all the karmas belong to the mkacita (un¬ 
alterable) type. Many karmas and obstructions that they might cause are 

fruits or karmic particles of all the remaining bound karmas simultaneously at the 
last moment of its last birth, thereby dissociates them all simultaneously and attains 
the disembodied state of liberation (videhamukti). Thus udxrana is also one of the 
processes that effect dissociation or destruction of karmas. 
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such as could be altered or destroyed by the special spiritual effort. So, 
when we do not attain the desired thing or success immediately, we 
should not think that it is certainly not there in our destiny. We do not 
know the veils of karmas and their types. Again the workings of the karmas 
are beyond our comprehension and understanding. Then why should we 
regard the desired thing or success as obscured and obstructed by the 
unalterable karma when we do not attain it within a certain period of 
time? Why should we leave all hopes and discontinue our efforts? Sincere 
effort with firm determination brings us success. The powers of our brilliant 
austerity do fructify our wishes and desires. 

As time, etc. produce an effect not singly, but jointly mutually depend¬ 
ing on one another, they are called ‘samavayT (‘associate’) cause. The 
original pure nature of the soul is constituted of Existence, Consciousness 
and Bliss. So one should always make continuous efforts to remain 
equanimous while experiencing fruits of karmaa and also to exterminate 
all desire that is the root-cause of the transmigratory cycle. By doing so 
one can attain the highest Good, the Liberation. Time will never deny 
us its cooperation, when we zealously make our sincere efforts to attain 
our goal. Thus, we see the mutual and joint cooperation of these factors 
in the attainment of spiritual welfare. 

The following is a very nice quotation which denounces the conflicts 
and controversies in a debate, but at the same time throws light on its 
good and lovely aspect. 

“Disagreement is refreshing when two men lovingly desire to compare 
their views to find out truth. Controversy is wretched when it is only an 
attempt to prove another wrong."—F.W. Robertson. 

Now let us see how knowledge ( jhdna) and practice {kriyd) mutually 
cooperate with one another to attain the desired end or thing. 

Knowledge and practice are closely related. Attainment of anything— 
even Liberation—depends on both knowledge and practice. Mere knowl¬ 
edge is cripple and mere practice is blind. So one cannot attain the 
desired end or thing by mere knowledge or mere practice. 

Let us understand the point with the help of illustrations. There is a 
man suffering from malaria. He knows that quinine is the sure remedy 
for it. If he does not take it as medicine in right proportion, he cannot 
cure himself of the disease. He cannot drive away the disease, if he does 
not put into practice his right knowledge of medicine. Similarly, in the 
absence of right knowledge of the proper medicine, if he takes any useless 
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and irrelevant substance as medicine, then also he cannot remove his 
malarial fever. Thus, both the knowledge of the proper medicine and the 
activity in accordance with this knowledge are necessary for the patient 
to cure himself of the disease. The same thing applies to a person who 
wants to attain liberation. He knows that one cannot progress on the path 
of liberation, if one does not refrain from immorality, injustice and 
hypocrisy. If he does not act or behave according to his knowledge, he 
cannot progress on the path of liberation. On the contrary, he moves in 
the opposite direction, getting more and more away from the goal of 
liberation. This means that if knowledge is not put into practice, it is 
useless, that is, it does not bring about the desired fruit. Similarly, mere 
practice without right guidance of knowledge cannot bear the desired 
fruit or bears the undesired and unfavourable one. 

A hungry man can never satisfy his hunger by merely seeing or praising 
the meal presented before him. To satisfy his hunger, he should move 
his hand and mouth, that is, he should actually eat the meal. Similarly, 
it will not do for us to merely listen to the beneficial teaching of the great 
saints, but in addition we should put it into practice after having properly 
understood it. How can a man who has the knowledge of the way to his 
destination reach there, if he does not walk forward on the way? And what 
would happen if he, in the absence of right knowledge of the path, takes 
to and moves on the wrong path? In that case, the destination would 
certainly remain far off and in addition he would wander here and there, 
without moving a step forward in the direction of the destination. 

Regarding the mutual cooperation of knowledge and practice, 
Visesavasyakabhasya declares. 

hayarn nanam kiyahinam haya annanao kiya/ 

pasamto pamgulo daddho dhdvamd.no a amdhao// 1159 // 

—Visesavasyakabhasya (Avasyaka-Niryukti gatha) 
Meaning: Futile indeed is knowledge without practice. Even so is practice 
without knowledge. A lame man was burnt inspite of his sight while ablind 
caught fire even though fleeing. 

This illustration is elucidated in the following verse: 

samjogasiddki phalam vayamti na hu egacakkena raho payai/ 

arhdho ya pamgu ya vane samicca te sampautta nagaraih pavitthd/ /1965// 

—Visesavasyakabhasya (Avasyaka-Niryukti gatha) 

A desired fruit is brought about only through the cooperation of 
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knowledge and practice. A chariot cannot move on one wheel alone. 
Once in a forest there burst out a conflagration. At that time a cripple 
and a blind man were there in the forest. They cooperated with one 
another. So they could save themselves and reached the city safely, The 
lame man sat on the shoulder of the blind man and the latter walked 
as directed by the former. Thus they helped one another. Hence they 
were saved. If they had not cooperated with one another, they would have 
been devoured by the conflagration. Knowledge is compared to the lame 
man and practice to the blind man. When they associate with one another 
and cooperate mutually, they certainly attain the desired end or success. 
But, if they remain separate and single, they will become powerless and 
hence will not be able to attain success or desired end. 

Even though possessed of right knowledge, one does not attain the 
desired fruit, if one fails to act in accordance with the knowledge. Al¬ 
though competent due to knowledge possessed by it as its guide, the soul 
does not attain liberation in the absence of spiritual practice. Knowledge 
without practice does not lead to liberation. Nor does practice without 
knowledge lead to it. One without the other is powerless. One finds its 
fulfilment in the other. Without this fulfilment mere knowledge is cripple 
and mere practice is blind. Knowledge enlightens practice. And practice 
makes knowledge efficient and dynamic. Knowledge and practice are 
equally necessary for success. This is, in brief, the mutual relation between 
knowledge and practice. 

Now we propose to deal with definitive standpoint ( niscaya-naya ) and 
empirical standpoint (vyavahara-naya). 

We can perceive, through sense-organs, a soul and matter in their 
empirical form. Matter is atomic in its ultimate original form. Hence in 
this form it is not perceptible. But matter in its empirical form is always 
in the state of an aggregate, which is formed by the combination of 
infinite-times-infinite number of atoms. So in its empirical form it is 
amenable to sense-perception. As, in its pure state, the soul is beyond 
sense-perception, it can never be experienced through sense-organs. But 
being associated with matter in its empirical state, it is amenable to sense 
perception. The ultimate spiritual aim of a living being is to purify the 
impure soul by removing all impurities that soil it on account of its 
association with matter. The standpoint that concentrates on the original 
pure nature of a thing is called the definitive standpoint ( niscaya-naya). 
On the other hand, the standpoint that concentrates on the empirical 
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state of a thing is called the empirical standpoint (vyavahara-naya). The 
definitive standpoint directs its attention towards the subtle and touches 
upon what is essential and purely natural, while the empirical standpoint 
directs its attention towards the crude, adventitious and that in which 
there is predominance of transfer of epithet. The former concentrates 
on the natural properties or states of a substance, while the latter con¬ 
centrates on the contingent or adventitious properties of it. An account 
of a soul in terms of what happens to it all by itself is its account from 
the definitive standpoint, while an account of it in terms of what happens 
to it as a result of its association with matter is its account from the 
empirical standpoint. In other words, the definitive standpoint penetrates 
into the transcendental or ultimate nature of soul, whereas the empirical 
standpoint studies the empirical nature of it, which is the result of its 
association with matter. The standpoint which recognises the soul as pure 
Existence, pure Consciousness and pure Bliss is the definitive standpoint. 
And the standpoint that recognises it as deluded, ignorant, soiled with 
passions like anger, greed, etc., is the empirical standpoint. In short, the 
empirical standpoint touches upon the conventional, gross and empirical 
aspect of a thing, whereas the definitive standpoint concentrates on the 
ultimate original pure nature of a thing. The empirical standpoint pre¬ 
sents the popular or conventional truth, while the definitive standpoint 
presents the ultimate truth. As the definitive standpoint sees the Supreme 
Consciousness equally present in all living beings, it is permeated through 
and through with universal love and friendliness. 

Cherishing definitive viewpoint in our heart, that is, entertaining feel¬ 
ing of pure affection and friendliness towards all living beings, we should 
perform all our worldly activities and duties. The wise describe such living 
as kalyana-vihara (‘a blissful trip in the region of Spiritual Welfare’). 

The definitive standpoint makes our everyday life or worldly practice 
( vyavahara ) pure by removing impurities or evil elements already crept 
into it as also by preventing those that are about to creep into it. Just as 
in the dark night in the mid-ocean, the helmsman saves the sailing ship 
from colliding with a big rock with the help of light from the lighthouse 
and sails it on the danger-free route, even so the definitive standpoint 
having removed the darkness of delusion and ignorance spreads the light 
of discretion, saves our conduct from being impure and evil, and makes 
the way to liberation easy, clearing it of all obstructions. In the transmi- 
gratory state, one cannot escape from worldly conduct or practice that 
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one has to undertake for the benefit (material, mental and spiritual) of 
oneself as well as of others. One should undertake such worldly practice 
as one’s duty. This worldly conduct or practice continues as long as the 
body is alive. If it is pure and associated with pure love, it does not act 
as an obstruction to the attainment of liberation. 

One can easily imagine how greatly the light of the definitive stand¬ 
point which is but the pure spiritual standpoint, enlightens and guides 
the outward life—the worldly dealings, behaviour or practice—of a man 
in whose temple of innermost heart burns the lamp of this pure spiritual 
standpoint. Such a good person behaves righteously and affectionately 
with his or her spouse, servants or master, customers or relatives, or 
anyone who comes in his or her contact. Such noble behaviour is possible 
then and then only, when one has already attained a lofty spiritual stage. 
It is the true pilgrimage to the spiritual Good. 

The learned saints teach us to harmoniously employ both these stand¬ 
points in our life and direct us to keep both our outer and inner lives 
pure. 

There occurs in Acarangasutra (Adhyaya 4, Uddesa 2), a Jaina canoni¬ 
cal work, the following sutra which enunciates the non-one-sided view¬ 
point ( anekanta-drsti ): je dsava te parissava, je parissava te dsava / Meaning: 
What acts as the cause of bondage (dsava) can act as the cause of release 
(parissava ), and vice versa. 

To explain, that very activity which causes bondage of karmas in the case 
of the ignorant and indiscreet causes dissociation or destruction of karmas 
in the case of the learned and discreet. Conversely, that very activity which 
causes dissociation or destruction of karmas in the case of the learned 
and discreet causes bondage of karmas in the case of the ignorant and 
indiscreet. 

Whatever activity the learned and wise undertake, they undertake with 
a view to doing good to all living beings. They wish welfare of all beings. 
They have no pride or egotism. They do not think that they are obliging 
others. They do not desire fame, reward or award. Of course, they eat 
and drink, enjoy the comforts of life, and keep their body fit and healthy. 
All this they do in order that their mind remain sound and unagitated 
as also that they can continue to be bodily and mentally efficient to do 
more and more good to others. They consider their body and mind to 
be the prime instrument for bringing good to others. It becomes their 
nature to help others, to do good to them. And when they behave 
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according to their true nature, they find no difficulty at all. Not only that, 
they do not have the slightest thought that they have performed great 
acts; they do not have any feeling of pride or self-praise. As a result, no 
activity acts as a cause of bondage in their case. 

Though the activity of an ignorant person results in the good of living 
beings, he has in fact no intention to do good to them. He undertakes 
the activity with the sole intention of achieving his own selfish end. He 
desires to eat delicious dishes, to drink fragrant sweet drinks, to enjoy all 
comforts and luxuries, to build palatial bungalows, to own luxurious car, 
and to indulge in pleasures of sex, etc., and for fulfilling all these desires 
he tries to amass wealth by any means, fair or foul. Even if his activity 
brings good to others, he is afflicted with pride at the time of that activity, 
thinks that he is putting others under his obligation, and there is a 
burning desire in his heart for fame, reward and award. Though he 
performs activities regarded as religious, viz. continuous muttering of a 
sacred formula, observance of austerities, meditation, study of spiritual 
works, service of the people, observance of rites of samayika (equanimity) 
and pratikramana (confession), worship of Tirthahkara images, veneration 
of teachers and elders, etc., he is puffed up with pride, thinks that he 
performs great many religious activities, and entertains the feeling of self- 
praise. On this account, even the activities considered to be religious act 
as the cause of bondage in his case. The learned and wise mainly intend 
to do good to others and are very humble, whereas the ignorant are 
mainly selfish and afflicted with pride and egotism. 

The very same activity which acts as the cause of bondage, if performed 
with ignorance, infatuation and passion, acts as the cause of release if 
performed with wisdom, discretion and pure feeling of universal friend¬ 
liness and non-attachment. A wicked man attacks a person and cuts off 
his hand. A surgeon amputates a hand of his patient. Outwardly both 
perform the same act. But the intention of the former is cruel and evil 
while that of the latter is kind and good. The former wants to harm the 
victim, while the latter wants to do good to the patient. Thus one and 
the same act causes the bondage of the grave inauspicious karmas in the 
case of the former and the bondage of the auspicious karmas in the case 
of the latter. When a man touches a woman with the feeling of devotion, 
affection and compassion, it is not a defect or sin. But when he touches 
her with the feeling of lust and passion, it is certainly a defect or a sin. 

Two men eat sweet dishes. But one eats with attachment and the other 
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without attachment and with' the noble purpose of sustaining his body 
for the good of others. Though their activity of eating food is identical, 
the former binds karmas, whereas the latter keeps his inner life sublime 
(even while eating). It is because the former is indiscreet and under the 
sway of attachment and infatuation, while the latter is discreet and free 
from attachment and infatuation. Similarly, two persons visit a holy place 
of pilgrimage and stay there for a few days. But one does all his activities 
with mindfulness and thinks good thoughts, while the other does all his 
activities carelessly and thinks deceitful and wily thoughts. So, the pilgrim¬ 
age acts as the cause of release in the case of the fonner, while the same 
acts as the cause of bondage in the case of the latter. The mental states 
of all those who visit a temple for worship are not uniform. Those whose 
mental states are good and pure earn spiritual merit, and others who 
entertain cruel, evil or wily thoughts bind inauspicious karmas. Thus, 
worship of tirthankaras acts as the cause of the spiritual good in the case 
of the former, while the same acts as the cause of the bondage of the 
inauspicious karmas in the case of the latter. 

Thus we explain the above quoted statement of Acardngasutra. 

We can also explain it somewhat different. A wise and discreet man 
does not stick to the general rule always on all occasions without using 
his power of discretion. He takes into account the various conditions, viz. 
the place, time, etc., then decides as to what is right action and what is 
wrong action, or what is duty or otherwise under present conditions, and 
accordingly acts or behaves. On the other hand, a stupid and indiscreet 
person blindly follows the general rule and considers an act to be right 
or wrong strictly in accordance with the general rule. He does not take 
into account the conditions and circumstances of the concerned place 
and time. As a result, though he has the intention to perform duty and 
act rightly, he performs what is not duty and acts wrongly. 

In his observance of austerity, a person has completely given up food 
and water. Now it so happens that he becomes very much thirsty, longs 
for water, constantly utters ‘water’ ‘water’, and tosses about with pain and 
restlessness. If, at that time, our sense of duty and religion does not offer 
him water and allows him to die, then it is really not the sense of duty 
and religion. 

A man has taken the vow of covihara (renunciation of food and water 
during the whole night.) Suddenly his body is overpowered with the 
unbearable and fatal heat, and as a result he faints. How can it be the 
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sense of duty and religion, if in such a condition it does not offer him 
ghee, etc., to eat as treatment for the cure? 

At this juncture, I would like to narrate the following story of a stupid 
man. 

There was a stupid villager. A kind, rich man from a city visited him. 
The villager welcomed him and devotedly served him with hospitality. It 
was the month of Pausa in winter. It was severe cold. The villager sprinkled 
water on the ground and requested the guest to sit there for dinner. For 
him, he got prepared the sweet dish made of concentrated curds and 
sugar. He gave him ice-cold water to drink and fanned him. He said to 
the guest, "How can a person like me properly entertain a great man like 
you with proper hospitality?” In reply, the rich man said, Brother! your 
hospitality is matchless. But my vital breath is so strong that it cannot 
come out of the body in spite of great efforts.” 

Now let us deal briefly with the subject of a general rule (precept) and 
its exceptions. 

The understanding that pertains to a general rule and its exceptions 
is identical with that which pertains to substance, place, time and state 
of a thing. That understanding is useful in acquiring the right knowledge 
of a thing as also in deciding as to which action is right and which action 
is wrong and in realising their respective consequences. 

The general rules (precepts) about conduct are formulated, keeping in 
view the general or ordinary circumstances. They constitute the path or 
code of general rules (precepts), called in Sanskrit ‘ utsarga-marga . And 
the exceptions which man is required to follow' in changed or special 
circumstances constitute the path or code of exceptions, called ‘ apavada- 
margcC . 

It is very necessary for a person to reflect on a question or problem 
taking into account the conditions of substance, place, time and state in 
order to decide as to whether he should follow the path of general rules 
or that of exceptions. Substance means the concerned person, place 
means favourableness or otherwise of place, time means favourableness 
or otherwise of time, and state means efficiency or otherwise of the present 
state of the person concerned. To express briefly the meaning conveyed 
by the phrase ‘(conditions of) substance, place, time and state’, we gen¬ 
erally use the terms ‘situation’ or ‘circumstances’. 

This means that though science of ethics or law has laid down as a 
general rule that man should do certain things or behave in a certain way 
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and, as a corollary of it, he should not do the opposite things or behave 
otherwise, it is really wrong and one-sided to understand that the positive 
and negative rules or injunctions are applicable always in all conditions. 
Whether a particular act is proper or not in a particular place and at a 
particular time is to be decided only after taking into account the con¬ 
ditions of substance, place, time and state (i.e., only after taking into 
account circumstances) pertaining to that occasion or event. The act or 
behaviour which is considered, as a general rule, to be a duty in normal 
conditions becomes opposite of duty in the changed or special situation 
or circumstances; conversely, the act or behaviour which is considered, 
in normal conditions, to be not worth doing becomes worth doing (a 
duty) in the changed or special situation or circumstances. This is called 
the path of exceptions. Here the general rule is not violated. But the very 
purpose which one achieves by following the general rule in normal 
conditions is achieved by following the exception in special conditions. 
Or, one may even achieve some noble end by following the exception in 
special circumstances. But one should be very vigilant and judicious while 
abandoning the path of general rules and accepting in its place the path 
of exceptions. 

Regarding the conditions of substance, place, time and state, or regard¬ 
ing a general rule and its exceptions, what the following verse observes, 
is noteworthy: 

utpadyate hi sa 'vastha desakdlamayan prati / 

yasyarh karyam akaryam syat karma kdryam ca varjayet //' 

Meaning: Due to place, time and disease, one attains such a state that in 


1. Jinesvarasuri has quoted this verse in his commentary on the fifth verse of Acarya 
Haribhadra’s 27th Astaka. And Mallisenasuri too quotes it in his Syadvadamahyari, a 
commentary on Acarya Hemacandra's Anyayogaxryavacchedika Dvdtrimiika (verse LI). 
While explaining it, he says that according to the Indian science of medicine 
(Ayurveda), in the case of one disease at a certain stage, some substance is unwhole¬ 
some, and that very substance is wholesome in the case of the same disease at another 
stage. Giving up food is prescribed for a person who is suffering from one type of 
fever, while another person who is suffering from another type of fever is advised 
to take food. Relative to certain place, time, etc. even eating of curds, etc. is whole¬ 
some for one stricken with fever. This means that avoidance of a particular substance 
in food cures a person of a particular disease in one condition, whereas eating of 
that very substance acts as the cause of the cure of the same disease in another 
condition. 
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it the very act which is generally regarded as unworthy of doing becomes 
worthy of doing, and vice versa. So, the act which we perform in normal 
conditions should be avoided in special conditions. 

The path of exceptions is certainly conducive to the path of general 
rules, it is never detrimental to it. It is with the help of the injunction 
of exception that the path of general rule can develop and gather strength. 
Both together can achieve the original and final goal. For example, food 
and drink are certainly for the sustenance and nourishment of life, but 
we also observe that sometimes even giving up of food and drink saves 
life. Thus, when the apparently opposite practices strive to achieve the 
same goal, they fall under the category of utsarga-apavdda (general pre¬ 
cept and exceptions). If we call utsarga (general precept or rule) a soul, 
then we should call apavada (exception) its body. Their joint or common 
purpose is to make life harmonious. By following both the paths judi¬ 
ciously one can live a harmonious life. 

Both the paths—one of general rule and another of exception—have 
the same end in view. The purpose for which a general rule is for¬ 
mulated is the same for which exceptions are made. In other words, the 
purpose for which a general rule operates is the same for which its 
exceptions operate. We explain the point by an example. For the practice 
of monastic discipline, there is a general rule that a monk should accept 
only pure food. Similarly, there is an injunction of exception for monks 
to accept even the unacceptable food (unacceptable due to certain rea¬ 
sons like its being specially prepared for monks) on special occasions 
(there being no other way on those occasions like monk’s illness, etc.) 
for the sake of the practice of monastic discipline. Thus general rule and 
exception have the same end in view. 

Acarya Hemacandra in his auto-commentary on the verse III. 87 of his 
Yogasdstra writes as follows: 

kambalasya ca varsasu bahir nirgatandm. tdtkdlikavrstav apkdyaraksanam 
upayogah/bala-vrd4hargtiinanimittamvarsatyapijaladharebhiksdyainihasaratd 
kambaldvrtadehdnam na tatkavidha apkayaviradhana / uccara- 
prasraxtanddipiditdndm kamabaldvrtadehdndm gacchatam api na tatkavidha 
viradhana/ 

Meaning: It is rainy season. A monk is out on begging tour (for food) 
and suddenly it starts raining. At that time, he should cover his body 
with a woollen blanket or shawl with a view to protecting waterbodied 
beings. Or, it is raining and a monk goes out to bring food for a child 
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monk, an old monk or a sick monk. Then he should go out after 
covering his body with a woollen blanket or shawl. By doing so, he does 
not cause that much injury to waterbodied beings as does he cause 
without covering his body with it. Or, a monk goes out to answer call 
of nature, while it is raining. At that time too, he should cover his body 
with a woollen blanket or shawl in order to avoid injury to waterbodied 
beings as far as possible. (It is strictly forbidden to suppress the urge 
to pass urine and stools, “vacca-muttam na dharae ” Dasavaikalika V. 19). 

Thus scriptures forbid, as a general rule, a monk to touch unboiled 
water. But they command him, as exception, to go out while it is raining, 
with the above-mentioned purpose in view. (And this is the only use of 
a woollen blanket or shawl Acarya Hemacandra has mentioned. He has 
mentioned no other use of it.) 

Religion, or science of good conduct, commands us, as a general rule, 
to speak truth. But it forbids us, as exception, to speak truth, when we 
are asked by a hunter as to in which direction an animal has gone and 
there is no other way to save its life. It is our duty to speak untruth on 
such exceptional occasions; with the sole purpose of non-violence.' Thus 
general rule and exception have the same end in view. 

Again, it is a general rule that a monk should not touch a woman. But 
when she is drowning in a river or is caught in fire or any other dan¬ 
gerous calamity, it becomes his duty to save her by lifting, etc., which 
necessarily involve touching. The purpose behind the general rule that 
a monk should avoid touching a woman is to help him protect his celibacy 
which is but a form of non-violence and hence is covered by the field of 
non-violence. And the exceptional touching of a woman is also meant for 
fostering non-violence which serves as a strong foundation of celibacy. 
Thus both the general rule forbidding a monk to touch a woman and 
the exceptional injunction commanding him to touch her aim at the 
same goal. 

jam dawa-khetta-kdlaisamgayam bhagavaya anutthanam/ 
bhaniyam bhavavisuddharh nipphajjai phalam taka u //778// 
na vi kimci vi anunndtam padisiddham vd vi jinavarimdehim/ 
titthagaranam ana kajje saccena hoyavvam/ /779 // 

—Uvaesapaya by Haribhadrasuri 

1. yas tv samyamagiiptyartham na mayd mrga upalabdha ityadikah sa na dosaya /—Vrtti on 
Sityagada, Adhyayana 8, gal ha 19. 
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Meaning: Lord has commanded us to do that act which is suitable to 
substance, place, time and state, keeping our mental states pure. He 
has commanded us to act and behave in such a manner that we cause 
good to ourselves as well as to others. (778) 

Lord tirthankara has not commanded us to perform a particular act 
absolutely always in all circumstances. Nor has he forbidden us to per¬ 
form a particular act absolutely always in all circumstances. His command 
is only this much that one should behave and act honesdy and sincerely 
keeping in view the welfare of oneself as well as of others. (779) 

Before closing the topic of anekanta-vada, we would like to warn all 
against the misuse of the theory. 

It is certain that the meaning of anekanta-vada is to examine all sides 
or views and to effect proper synthesis of those sides or views which are 
consistent with one another. But an attempt to synthesise inconsistent or 
discordant views is childish. An attempt to prove what is wrong to be right, 
and vice versa is foolish. That way anekanta-vada becomes theory of chaos 
instead of that of synthesis and harmony. 

When our faculty of discretion considers the activity to be improper 
and positively harmful in certain circumstances, to seek support of anekanta- 
vada for it, to try to make it consistent with syddvada and under the 
pretext of anekanta, synthesis and liberality to establish it as proper and 
respectable is the misuse of anekanta-vada. It is a mockery of anekanta- 
vada. Anekanta-vada does not ask us to surrender to each and every view, 
though it is not consistent with the whole Truth. It is nothing but a theory 
of judicious synthesis. It is not a hotch-potch theory. 

Niksepa (Four Meanings of a Word) 

Language is a means of communication. All practical intercourse or 
exchange of knowledge has language for its chief instrument. When it 
is couched or embodied in language, intangible knowledge becomes tan¬ 
gible and hence conveyable. Language is made up of words. One and the 
same word is employed to yield several meanings depending on the purpose 
or context. In any case, four meanings at least are had by each and every 
word. These four meanings are called niksepas. They are nama (name), 
sthdpana (representation), dravya (substance) and bhava (present state). 
(1) The meaning that is not derived etymologically, but is gathered on 
the basis of convention set up by the father, mother or some other people 
is meaning of the type called nama-niksepa ; for example, a person who 
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possesses no qualification appropriate to a raja (Sanskrit for king), but 
whom somebody has given the name Raja. (2) The meaning which has 
in view a copy, statue or picture of the real thing is the meaning of the 
type called sthdpana-niksepa. We call a statue, picture or photograph of 
the real thing raja raja, just as we call an image of God God. Here we 
employ the term ‘raja in the sense of the representation of the real raja. 
In this usage we superimpose the real thing on its representation, viz., 
a statue, photograph, picture, etc. (3) The meaning which has in view 
a past or future state of a thing is the meaning of the type called dravya- 
niksepa. For example, a person who was raja in the past or is going to be 
raja in future is called raja, though at present he is not raja. The term 
‘ dravya' in the word ‘dravya-niksepa’ has the sense of worthiness (patrata). 
From the standpoint of worthiness he is raja. He is dravya-raja. Here we 
should take the term ‘dravya’ in the sense of worthiness. This means that 
the person who was raja, in the past or who is going to be raja in future 
is worthy of being raja, but is actually not raja at present. (4) The meaning 
which satisfies the etymology of the concerned word is the meaning of 
the type called bhava-niksepa. It is well-known that a person is called raja, 
when he is actually carrying the royal sceptre and is shining with glory 
on that account. 

Thus a word, when employed, yields four meanings, viz., nama, sthapana, 
dravya and bhava. 

We worship Supreme Soul (God) by respectfully remembering and 
muttering His name, or worshipping His image. We can also worship Him 
by devotedly serving the spiritual teacher, because the real spiritual teacher 
can be regarded as Supreme Soul (God) in potentia. In this way, these 
meanings, viz., nama-niksepa, sthdpana-niksepa and dravya-niksepa (rather 
our activities performed with respect to these three meanings) lead to 
bhava-niksepa (rather the activity with respect to the bhava-niksepa, or the 
actual attainment of the actual thing or state corresponding to the actual 
etymological meaning of the concerned word). 
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CHAPTER 6 


NON-SECTARIAN AND LIBERAL OUTLOOK 


The great Jaina spiritual teachers of ancient times have composed great 
many works to elucidate the principles of Jaina religion and philosophy. 
Therein they have mainly kept the object of the welfare of all people 
before them, while impartially and honestly expounding Reality and Truth. 
In the original Jaina canonical works one notices the great currents of 
pure equanimity and equability. Even the works composed by the later 
Jaina teachers are not less important, in this respect. Take, for example, 
Sdstravartasamuccaya by Acarya Haribhadra. Therein one finds that great 
author saint’s noble qualities of equanimity and universal love. We cannot 
help quoting some excerpts illustrating these qualities, though, we know, 
this is not the place to quote them. 

In the third section ( stabaka ), after having logically established the 
jaina doctrine that God is not the creator of the world, the author writes 
as follows: 

tatas cesvarakartrtvavddo’yam yujyate pararn/ 

samyagnyayavirodkena yatha'huh suddhabuddhayah //10// 

isvarah paramatmaiva taduktavratasevanat/ 

yato muktis tatas tasyah karta syad gunabhavatah //11// 

tadanasevanad eva yat samsdro ’pi tattvatah / 

tena tasydpi kartrtvam kalpyamanam na dusyati //12// 

Meaning: Even the view that God is the world-creator can be estab¬ 
lished by adducing in its favour the argument of the following type. 
None but the Supreme Soul who is completely free from attachment, 
aversion and infatuation, perfectly non-attached and omniscient, is 
God. By following the path of spiritual welfare propounded by him, one 
can attain liberation. So, secondarily he can be called liberator. And 
by not following it one has to wander in the transmigratory existence. 
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Thus, transmigratory wandering is the result of one’s not following the 
teachings of God (Supreme Soul).* 

Some have cultivated attachment or love for the statement ‘God is 
Creator’. The saint philosophers have preached that God is the creator 
of the world, keeping in view these persons. This is what Acarya Haribhadra 
has said in the following verse: 

karta'yam iti tadvakyeyatah kesahcid adarah / 
alas taddnugunyena tasya kartrtvadesana //13// 

Now he shows how God is the agent or creator in the primary sense. 

paramaisvaryayuktatvan mata atmaiva vesvarah/ 
sa ca karteti nirdosah kartrvddo uyavasthitah //14// 

Meaning: Or, it is maintained that the soul itself is God (isvara), because 
in its pure pristine state, it is possessed of divine faculties of omniscience 
etc. (aisvarya). And there is no doubt that the soul is really the agent or 
doer. In this way we can make the doctrine of God as creator cogent. 

While closing the topic, Acarya Haribhadra concludes with these words: 

1. When we gain profit by following the advice of someone, we call him the doer of 
good (in the form of profit) to us. If we incur losses by not following his advice or 
by acting against it, we do not call him—even in worldly intercourse—the doer of 
evil (in the form of losses) to us. Similarly, we attain liberadon by following the path 
propounded by the Supreme Soul. So, we can consider him our liberator or doer 
of good to us. (This consideradon is certainly secondary, yet cogent and attracdve 
and appealing). But it is not proper to regard him even secondarily the giver of 
miseries to us, even if we suffer miseries of transmigratory wanderings on account 
of our not following the path preached by him. We neither like nor approve of even 
such secondary usage as calling Supreme Soul, the giver of miseries to us. This is 
the reason why Upadhyaya Yasovijayaji has to write as follows, while commenting on 
the above quoted verse 12: “a hgulyagre karisatam’ ity adxvad yaihakathaicid upacarena 
vyavahdranirvdkdt. ” (Meaning: This statement is like the worldly statement ‘There are 
one hundred elephants on the dp of a finger’ and like the latter, it is to he tolerated 
somehow even secondarily.) 

According to Jaina philosophy, there are two types of supreme souls, viz. bhavastka 
(those in the embodied state) and bhavadta (those beyond the embodied state). As 
supreme souls who are in embodied state have mind, spech and body, they perform 
aedvides like walking, speaking, etc. They are the discoverers and propagators of the 
path of spiritual welfare, that is, liberation, as also the founders and organisers of 
the Order of aspirants. On the other hand, as supreme souls who are beyond embodied 
state are totally free from body, they are engrossed in their natural pure light of 
knowledge. They are called siddkas. 
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saslrakard mahatmanah prayo vitasprhd bhave/ 
sattvdrthasampravrttas ca katham te’yuktabhasinah //15// 
abhiprayas talas tesdm samyag mrgyo hitaisina/ 
nydyasastravirodhena yatha'ha Manur apy adah //36// 

Meaning: The great seers who have composed scriptures were mostly free 
from desires and well disposed to do good to all people. So, why should 
they preach wrong, improper and harmful principles? Hence we should 
examine their intention in such a manner as it would become consistent 
with logic or reason; even Manu has stated to this effect. 

In this very section, after the topic of God, the author examines the 
doctrine of Prakrti, propounded by Kapila. Having pointed out defects in 
the doctrine as expounded by the Sdmkhya thinkers, he brings out the 
object behind Kapila’s propounding it and in conclusion declares: 

evam prakrtivado 'pi vijneyah satya eva hi / 

Kapiloktatvatas caiva divyo hi mahdmunih //44// 

Meaning: From the standpoint of its purpose or significance, the doctrine 
is to be regarded as true. Again, Kapila was a great divine sage; so his 
teaching must be true and wholesome, it can never be false and 
harmful. 

In the sixth section,Acarya Haribhadra critically examines the doctrines 
of momentariness (A sanikavada), void (sunyavdda or nihilism) and sub¬ 
jective idealism (vijhanavdda ), shows their defects and finally reveals their 
propriety in the following verses. 

anye tv abhidadhaty evam etad dsthanivrttaye / 
ksanikam sarvam eveti Buddhenoktam na tattvatah //51// 
i njndnamdtram apy evem bahyasanganivrttaye / 
vineyan kamscid asritya yad va taddesana ’rhatah //52// 
evam ca simyavddo ’pi sadvineyanugunyatah / 
abhiprayata ity ukto laksyate tattvavedind //53// 

Meaning: The impartial saints maintain that it is not from the factual 
or real standpoint that Lord Buddha taught that everything is momen¬ 
tary.' He enunciated the doctrine of momentariness with a view to rous- 

1. There is neither substance without mode nor mode without substance. Everything 
undergoes change every moment. The whole substance is subjected to constant 
transformation. The jaina and almost all other Indian thinkers agree on this point. 
We experience these momentary changes or transformations. Hence it is highly 
probable that Lord Buddha declared all things to be momentary from this stand- 
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ingin man the feelingof detachmenttowardsworldlyobjectsandthereby 
eradicating longing for worldly pleasures which causes attachment to 
sensual objects. Even the theory which admits vijhana or consciousness 
as the only reality and rejects the reality of external world is pro¬ 
pounded with the sole object of destroying attachment for external 
objects and is addressed to the qualified pupils or audience only. And 
even the doctrine that everything is void or essenceless seems to have 
been taught to the qualified pupils only, with a view to fostering in 
them feeling of detachment. 

In the eighth section, Acarya Haribhadra examines the Vedanta monism 
as explained by Vedanta philosophers and points out the logical defects 
that vitiate it. But in conclusion, he says the following words to do justice 
and thereby brings out the practical utility of it in the cultivation of 
equanimity and universal love. 

anye vydkhydnayanty evam samabhavaprasiddhaye / 
advaitadesana sastre nirdista na tu tattvatah //&// 

Meaning: Other great sages declare that Vedanta monism is taught not 
to present the true picture of reality, but to help man cultivate and 
attain the state of equanimity. 

Let us explain the point. As the worldly souls are under the sway of 
infatuation and delusion, they are attached to some and averse to others. 
All this is the result of nescience. To convince man of this fact, to prevent 
him from falling prey to these defects and to cultivate in him equanimity, 
the teaching of Vedanta monism is propounded and propagated through 
the great propositions like ‘atmaivedam saruam’ (‘All this is Soul ), ‘sarvarh 
khalv idam brahma’ (‘All this is really Brahman’), etc. The scriptures of 
Vedanta monism teach to regard the world as essenceless, unreal and 
illusory as also to look upon all living beings as upon oneself. [For the 
object of these theories, see p. 389 ff.] 

In Sdstravd.rta.samucca.ya, the author impartially evaluates doctrines of 
other philosophical systems and effects their synthesis with pure mind. 
This provides us a laudable example of the innately affectionate tempera¬ 
ment and pure heart. Again, he mentions the prominent thinkers of 


point. The whole world is in constant flux. We notice changes wherever we cast our 
glance. So it is quite natural for any philosopher or seer sage to express from a 
certain standpoint the view that all things are momentary. 
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other philosophical schools with highly respectful terms like ‘maharsi’ 
(‘great seer’), ‘mahamuni’ (‘great sage’), jfidnV (‘wise and learned’), 
mahamati (‘highly intelligent’), etc. Moreover, even while criticising the 
logically defective doctrines, he does not use derogatory terms for their 
propounders, but employs pure and elevated style evincing politeness and 
culture. By doing so, he awakens them to spiritual good. It displays great 
liberality and nobility of the Jaina sages that they treat affectionately and 
friendly the theoreticians of other schools of philosophy and pay respects 
to them. How pure that mind will be which remains equanimous and 
calm even while conducting religious and philosophical discussions with 
the thinkers of the opposite camps. 

Study Acarya Hemacandra’s following utterance evincing high nobility 
and liberality. 

bhavalnjahkurajanand ragadydh ksayam upagata. yasya / 

brahma, va. visnur vd haro jino va namas tasmai // 

It is a traditional story that he uttered this verse, while reciting the 
devotional song before the image of Somanatha Mahadeva in Somanatha 
Papina. 

This verse declares: ‘I offer my respectful salutation to him who has 
completely destroyed all the mental defects beginning with attachment, 
the cause of transmigratory cycle—may he be Brahma, Visnu, Sankara or 
Jina.’ 

An image is a symbol of the Supreme Soul, the highest ideal of non¬ 
attachment. It reflects perfect non-attachment. We can worship the ideal 
(the Supreme Soul) through the medium of its image. Dronacarya re¬ 
fused a low caste Ekalavya to teach archery. So Ekalavya made an idol of 
Dronacarya as he could and superimposed on it Dronacarya as his teacher. 
With great devotion to Dronacarya he started learning archery. As a result, 
he learnt archery and surpassed even Arjuna, the most favourite pupil of 
Dronacarya. How suggestive the illustration is! 

The verse in point throws light on the question as to by which name 
one should worship the ideal. It is not that one can worship the ideal by 
uttering or muttering one particular name only. As a matter of fact, one 
can worship the ideal giving it any name and uttering or muttering it. 
Upadhyaya YasovijayajI observes in his Paramdtma Pacdsi: 

budhojino hrsikesah sambhitr brahma "dipurusah / 

ityadindmabhede ’pi narthatah sa vibhidyate // 
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Meaning: Though Buddha, Jina, Hrsikesa, Sambhu, Brahma, Adipurusa, 
etc. are different names, the meaning for which they stand is identical. 
All these different names denote the same Supreme Sou!. 1 

Whatever image and whatever name one may accept as means to spiritual 
perfection, there is no reason for or sense in quarrelling with others, 
simply because they employ different names for the same ideal and worship 
different images symbolising it. Not only that, but on that account there 
should be no adverse change in one’s friendly behaviour or attitude with 
respect to them. 

Non-attachment should be the ultimate goal of each and every man. 
Without sacrificing this main object, Jaina religion respects philosophical 
views as well as codes of conduct or systems of rituals of other religious 
sects. This is clear from the following verse: 

jitendriya jitakrodha ddntdlmdnah subhmaydh / 
paramalmagalim yanti vibhinnair api vartrnabhih // 

YasovijayajFs Paramatma Pacdsl 
Meaning: Those who have control over their sense-organs, have sub¬ 
dued passions like anger, etc., have equanimous and calm mind, and 


1. The name ‘Buddha’ means one who has attained pure spiritual knowledge or is the 
knower of ultimate reality. The term Jina' has the sense of one who has conquered 
(removed) all the mental defects beginning with attachment. The name 'Hrsikesa' 
yields the meaning ‘lord of sense-organs’ (i.e., one who has completely subdued 
sense-organs. 'Hrsika' means sense-organs, and ‘isa means lord). The name ‘Sambhu' 
means the source of supreme bliss. The term ‘Brahma’ has the meaning ‘an em¬ 
bodiment of pure knowledge’. ‘Adipurusa’ yields the sense of Supreme Soul. The 
name ‘Visnu’ means one who pervades the entire universe by his all-encompassing 
perfect knowledge. The term ‘Sankara’ conveys the sense of ‘one who causes hap¬ 
piness to others or one who shows the path of happiness’. Names ‘Hari’ and ‘Hara’ 
mean one who destroys miseries of living beings. ‘Mahadeva’ has the meaning ‘one 
who shines with perfect light’. The name ‘Arhat’ means the supreme object of 
adoration and veneration. 
ragddijeld bhagavan ! Jino’si 
Buddho’si buddhim para-mam upetah / 
kaivalyacidvydpitaya’si Visnuh 

Sivo’si kalyanavibhutipurnah //[Author’s Anekantavibhuti-Dvatrimsikd ] 

Meaning: O Lord ! You are Jina because you have conquered passions like attach¬ 
ment, aversion, etc., you are Buddha because you have attained the supreme knowl¬ 
edge, you are Visnu because you are all-pervasive by your all-comprehensive omni¬ 
science, and you are Siva because you are an embodiment of perfect spiritual good. 
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have good intentions, do attain the highest spiritual state, though they 
follow different paths of purification. 

The aspirant of this highest ideal certainly attains liberation if he is 
equanimous, may he belong to any religious sect and may he be known 
by any sect name. This thing is presented in the following verse: 

seyambaro ya dsambaro buddho ya ahava anno va / 
samabhavabhaviappa lahai mukkham na samdeho //2// 

Sambohasattari by Jayasekharasuri 
Meaning: If a person is equanimous, he attains liberation without fail— 
no matter whether he is a Svetambara, or a Digambara, or a Bauddha 
or a follower of any other religious sect. 

There is no harm in one’s being known by this or that sect name. But 
if he thinks that practice of nudity is the sole condition of liberation, or 
that practice of wearing pieces of cloth is the sole condition of liberation, 
or that metaphysical speculation or logic-chopping is the means of lib¬ 
eration, or that philosophical debate leads to liberation, or that service 
of bigotry is the cause of liberation, then such views are all wrong and 
pernicious to spiritual welfare or liberation. In fact, freedom from pas¬ 
sions (attachment, aversion, infatuation) is the real spiritual freedom. 
Teaching of this type is found in the following verse: 

ndsdmbaratve na sitambaratve na tarkavdde na ca tattvavdde / 
na paksaseva ”srayanena muktih kasayamuktih kila muktir eva / 

Regarding the question as to what type of teaching should be, Acarya 
Haribhadra observes: 

citra tu desand tesdrh sydd vineydnugunyatah / 
yastnad ete mahatmano bhavavyadhibhisagvarah //132// 

Yogadrstisamuccaya 

Meaning:The teaching of those great sages [Kapila, Sugata, etc.] exhibits 
diversity of types parallel to the diversity of levels possessed by the 
understanding of the disciples concerned; for, these great personages 
are competent physicians in relation to the ailment called worldly 
existence. 

Let us explain the point. The teaching should be different in accor¬ 
dance with the different qualifications or grades of the hearers so that 
they can digest and put it into practice. It is because spiritual elevation 
cannot be attained all at once. It is attained gradually. One can advance 
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step by step only. There is a great danger of breaking one’s leg if one 
tries to take a big leap. And many have broken their legs in such attempts. 
A good physician First diagnoses the different diseases of his patients, then 
prescribes different medicines for them in accordance with their different 
diseases or the different intensities of one and the same disease, and 
advises to take different fluid vehicles of medicines and suggests different 
diets accordingly. Similarly, even the greatly competent physicians in 
relation to the ailment called worldly existence First determine the in¬ 
tensity of the disease their hearers suffer from and then offer different 
teachings in accordance with their different qualifications and grades. 

In his auto-commentary on the verse in point Acarya Haribhadra says, 
‘The diversity of the teaching of the omniscient Kapila, Sugata (Buddha), 
etc., is due to the diversity of the type of their pupils or hearers, because 
those great omniscient sages were the distinguished physicians in relation 
to the disease called worldly existence.” 

The difference that we notice between the philosophical teachings of 
the great sages is due to the different standpoints they have adopted while 
propagating their teachings. They have adopted different standpoints 
keeping in view the different types of their disciples. Thus, the diversity 
that we Find in their teaching is apparent, while in reality their teaching 
is not diverse or conflicting. As they were the great physicians in relation 
to the disease called worldly existence, they have propounded and propa¬ 
gated the wholesome teaching which can effectively cure the living beings 
of the disease of worldly existence. 1 


1. Yoga philosophy mentions fourfold classification, viz. heya (that which is fit to be 
abandoned), heyahetu (the cause of what is fit to be abandoned), hdna (abandonment 
or destruction of what is fit to be abandoned) and hdnopaya (means of abandoning 
or destroying what is fit to be abandoned). It is misery ( duhkha) that is fit to be 
abandoned (heya). Nescience (avidya) is its cause (heyahetu). Complete destruction 
or removal of misery is the destruction of what is fit to be abandoned (hand). And 
the means to the destruction or removal of misery (hdnopaya) is knowledge of the 
distinction between the self and the non-self (vivekakhydti). According to Buddha, 
the fourfold classification is duhkha (misery), duhkhasamudaya (rise, i.c., cause of 
misery), duhkha-nirodha (destruction of misery) and mdrga (means of destroying mis¬ 
ery). The cause of misery is desire or craving (trsna). This sense is intended by the 
term ‘ duhkhasamudaya'. Mdrga (means) of destroying misery is the destruction of 
desire. And even the mdrga (means) by which one can destroy desire can also be 
regarded as the mdrga of destroying misery. The Nyaya-Vaisesika and the Vedanta 
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Acarya Haribhadra’s thought related to this verse is worth studying. 

When we acquaint ourselves with the essence of Jaina religion, we find 
that it is not a factional religious sect, but that it is a way of living. Of 
course, tirthahkara Mahavira has established the fourfold Order (of monks, 
nuns, laymen and laywomen) and has formulated a code of conduct. In 
order to lay down a practical path for the good of the people at large 
and to guide them properly, he could not but present before them the 
constitution of the Order as also the code of conduct. But this certainly 
does not mean that only that person who has entered the Order and 
observes that code of conduct is called Jaina. The verdict of Jaina religion, 
tirtkankara and his scriptures is that even a person who has not entered 
the Order and does not follow that code of conduct is no doubt a Jaina 
and can attain Ultimate Release (irrespective of his country, caste, race, 
family lineage, and religious sect), if he follows the path of truth and non¬ 
violence. We have already dealt with this point elsewhere in this work. 

There are two aspects of life—thought and conduct. To improve them 
Lord Mahavira has prescribed two remedies. They are non-one-sided 
standpoint/outlook ( anekantadrsti ) and non-violence ( akirnsa). The former 
purifies thought and makes it right, while the latter purifies conduct and 
makes it friendly. 

There are three noteworthy features that characterise the religion of 
Lord Mahavira. They are non-one-sided standpoint/outlook ( anekdnta), 


schools of philosophy recognise the fourfold classification, hut they use different 
terminology. The former employs the terms samsara (transmigratory existence), mithya- 
jnana {wrong knowledge), tattvajndna (true knowledge of Reality) and apavarga 
(liberation), while the latter employs the terms samsara, avidya (Nescience), Brahma- 
bhdvana (meditation on Brahman) and Brahma-saksatkara (realisation of Brahman). In 
Jaina terminology, bandha (bondage of material karmic particles with the soul) is 
what is fit to be abandoned or destroyed (heya)\ the cause of bondage (keyahetu) is 
the influx of karmic particles ( dsrava ); samvara (stoppage of the influx of karmic 
panicles), nirjara (partial dissociation of the bound karmic particles) and moksa (total 
dissociation of the bound karmic particles)—these three constitute hana (destruction 
or removal of what is fit to be abandoned); and mannuakhayagupti (restricted or 
controlled activities of mind, speech and body), satya (truthfulness), samyama (self- 
control), tapa (austerity), tyaga (renunciation), etc., are the means to the destruction 
of what is fit to be abandoned or destroyed (hanopaya). 
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non-violence ( ahimsa ) and non-possession (aparigraha ).' We have already 
expounded the non-one-sided standpoint. There we have pointed out that 
the non-one-sided standpoint makes it easy for us to achieve mutual love 
and friendliness in the human society. The non-one-sided standpoint 
springs from non-violence which, in turn, is made more vigilant by the 
non-one-sided standpoint. Thus there obtains close mutual relation be¬ 
tween them. Violence includes in its fold all defects and vices like untruth- 


1. Tirthahkara Parsva taught cdujjama (Sk. cdltirydma) dharma (the law of four restraints). 
Buddhist Tripitaka and Jaina Uttaradhyayanasutra (adhydya 23, gatha 23) mention 
it. The term 'yama ’ or yama' means restraint or vow. Thus cdiurydma is said to involve 
restraint from four sorts of activities: injury, non-truthfulness, taking what is not given 
and possession. In other words, cdturyama means four vows, viz. non-violence (ahimsa), 
truthfulness (satya), non-stealing ( asleya ) and non-possession ( aparigraha ). From this, 
it follows that in the vows accepted in the Order of Lord Parsva, that of celibacy 
( brahviacaryd) was not separately mentioned. Regarding this point, it is said that the 
vow of celibacy was included in that of non-possession. Study the following verse: 
no apariggahiae itthie jena hoi paribhogo / 
td tawiraie ccia abambhaviraitti panndna // 

Meaning: One cannot enjoy a woman, if one does not possess her. This means that 
enjoying a woman is included in or covered by possessing her. Thus restraint from 
sexual activity is included in restraint from possession. 

If we reflect a little more on this matter, we find that in olden days the term 
'parigraha' was used in such a broad sense or it yielded such a variety of meaning 
that the sense of wife was included in it. Not only that, but Sanskrit lexicons and 
great classical poems employ the term in the sense of wife. The following are in¬ 
stances in point. 

patniparijandddnamulasdpdh parigrakdh //237// — Amarakosa, Ndnartha Varga 
parigrakah kalatre ca..../—Ajaya 

... jaya parigrahah //276//— Haima Abhidhanacintdmani, Kdnda III 
parigrahah parijane patnyam //353//— Haima Anekdrthasahgraha, Kdnda IV 
kd tvam subhe ? kasya parigraho va? —Kalidasa’s Ragkuvamsa, XVI.8 
Its meaning is: O auspicious one! Who are you? Whose wife are you? 

From this jve can see that by 'parigrahavirati’ occurring in the four yamas (mahawatas 
= great vows) accepted in the Order of Lord Parsva was intended renunciation of 
both material things and wife. Both the senses—the sense of material things and that 
of wife—are primarily yielded by the term ‘parigraha’. So, both these senses were 
primarily understood by the people from the term 'parigraha'. 
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fulness, stealing, etc. Passion or craving for possession gives rise to evils 
like violence, untruthfulness, theft, deceitfulness, cunningness, etc. Again, 
it is passion for possession that generates disparity in human society, and 
leads to class-war entailing riots, disorder and confusion. It is the root- 
cause of all vices, evils, wantonness and lust. Practice of non-violence is 
impossible without renouncing attachment for possession and limiting 
one's possessions. Therefore control over one’s desire to possess and 
consequent voluntary cut in one’s possessions constitute the fundamental 
condition for the good of both an individual and the society. If man does 
not limit his possessions, there can be no friendliness, happiness and 
peace in the society and among the people. It is desire to possess more 
and more things or wealth that leads man to indulge in exploitation, 
forgery, misappropriation, falsehood, theft, smuggling, illegal trade, tax- 
evasion, intrigue, cheating, use of false weights and measures, adultera¬ 
tion, corrupt practices, etc. In lust for gain, son murders father, and 
brother kills brother. It is for this reason that men bear false witness and 
rob on the highways.This is the reason why Lord Mahavira, the great sage, 
has put great emphasis on limiting one’s possessions. He himself re¬ 
nounced all his possessions and preached the people at large to curtail 
their possessions to the minimum or as far as possible. 

Thus he made sincere efforts in the direction of making their practical 
life pure, peaceful and happy. At present, we witness the movements of 
communism and socialism in different parts of the world. But 2,500 years 
ago, Lord Mahavira eminendy propagated pure form of communism by 
loudly proclaiming the necessity of limiting one’s possessions as also of 
cultivating universal friendliness. 

Lord Mahavira was a great sage. His wealth was austerity. He observed 
severe austerities and taught the people at large lessons of equality in 
order to abolish inhuman institution of slavery prevalent in his days. He 
emancipated human mind. He purified man’s faculty of reason and 
understanding by presenting rational philosophy against infatuation with 
scriptures, misunderstanding about God and blind ritualism which was 
based on the temptation of heaven, etc., given in the name of religion. 
He was an embodiment of compassion. He brought about a great revo- 
ludon by non-violendy and peacefully opposing the killing of animals in 
sacrifices, done in the name of religion, through his discourses and 
sermons exuding universal love and friendliness. As a result, an epidemic 
of violence had to suffer a severe blow, and the principle of non-violence 
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and universal love spread among the people. 1 Even Buddha, a great saint, 
who was contemporary of Lord Mahavira made highly praiseworthy ef¬ 
forts in propagating the grand principle of non-violence and universal 
love. The Venerable Ascetic Mahavira taught the people: 

kammuna bambhano hoi kammuna hoi khattio / 
vaisso kammuna hoi suddo havai kammuna // 

— Uttaradhyayana, Adhyayana 25 
Meaning: One becomes brahmana, ksatriya, vaisya or sudra by one’s 
actions. 

Thus he emphasised the principle that caste should be determined by 
one’s actions. This is the best principle that can establish harmonious 
social order. Not subscribing to it and accepting the wrong principle in 
its place that caste should be determined by birth, the Indian society lost 
its vigour and vitality. The invidious feeling of discrimination of high and 
low was so strong at that time that those who were regarded as ‘low’ were 


1. Viro yadnjdyala Bhdratasya 

sthitir vicitrd samabkiil tadanim / 
mudhakriydkandavimohajdk 
nibadhyamana janata yada'sit //28// 

When Lord Mahavira was born, the condition of Bharatavarsa (India) was shocking. 
The people were being ensnared in the deluding net of blind ritualism. 
‘dharmagram'bhis ca jano yada 'ndhasraddhdvaU’bkul paripalyamdnah / 
uccabruva nicapade'vagamya paran yadanalpam adudavams ca //29// 

The self-styled religious leaders were pushing people in die deep dark valley of blind 
faith. Those who considered themselves 'high' (‘superior’) looked down upon oth¬ 
ers, regarded them as ‘low’ and oppressed them. 
yaddpajahur mahilddhikdran anydyatah paurusagarvamattah / 
dharmdya yajhadisu bhurihiihsdpapdnalah prajvalilo yadd'sit //30// 

Men who were infatuated with the pride of their manliness were unjustly depriving 

women of their rights. Fire of sin of killing animals in sacrifices in the name of 

religion was dangerously flaring up. 

eladrse BhdTata-dausthynkdle devaryadevo visaye Videhe / 

khyate pure ‘Ksatriyakunda’ndmni prajdyata ksatriyarajageke //31// 

At that time when Bharata (India) was in such bad condition. Lord Devarya 
(Vardhamana alias Mahavira) was born in the royal palace of ksatriya king in 
Ksatriyakunda, a well-known town of the ancient kingdom of Videha (modern Bihar). 
[These verses are from the author’s poem Vira-vibhuti] 
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subjected to excessive cruelty and oppression. 1 The doors of religion 
were tightly closed to them. Against all this cruelty and injustice, the 
Venerable Mahavira declared: 

ucco gune karmani yah sa ucco 
nlco guiie karmani yah sa nicah / 
sudro’pi cet saccaritah sa nccah 
dvijo’pi ced duscaritah sa nicah. // 

[That person is really high who is high in quality and action, and that 
person is really low who is low in quality and action. Even a sudra is 
high if his conduct is good and virtuous, while even a brahmana is low 
if his conduct is evil and vicious. J 

Declaring thus, he taught that highness or superiority of a man is 
based on and determined by the good and cultured thought and con¬ 
duct. Not only by preaching it but also by putting it into practice he 
taught the principle. He threw open the doors of his religious Order to 
the untouchable, low-caste and down-trodden people. Having been ini¬ 
tiated into the Order of Jaina monks, they attained the high spiritual titles 
of rsi (sage), maharsi (great sage) and mahatma (great soul). The bio¬ 
graphical accounts of such persons are found in the twelfth and thir¬ 
teenth chapters of Uttarddhyayanasutra. In his days the status of women 
was very low. The Vedic tradition treated them with contempt and dis¬ 
regard. Their condition was pitiable and miserable. As against this, he 
declared women equal to men in status, elevated them to the same position 
as men held in the field of religion, regarded them as qualified for ascetic 
life and accepted them to the monastic Order. 2 The religion taught by 

1. atha hdsya vedam upasrnvatas trapujatubhyam srotraparipurunam, udakaranejihvdcchedah, 
dharane sanrabhedah. / — Gautama-Dharmasutra. 

Meaning: If a sudra listens to the recitation of the Veda, his ears should be filled 
with hot lead and lac. If he recites the Veda, his tongue should be cut off. And if 
he commits the Veda to memory, his body should be chopped up. 
na sudraya maXim dadydn nocchistam na haviskrtam / 

na casyopadised dharma na casya vralam adiset //— Vasistha-Dharmasiitra. 

Meaning: One should not impart knowledge to a sudra, should not give him remain¬ 
der of food or offerings in sacrifices, should not teach him religion and should not 
command him to observe vows. 

2. Candanabala who was once a princess had to pass her days as a female slave. Lord 
Mahavira freed her from slavery and made her an ascetic nun (i.e., initiated her into 
the spiritual discipline of total abstinence from violence, etc ). Thus he established 
the Order of nuns with this noble lady as its first member. 
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the Venerable Ascetic Mahavlra was highly revolutionary. The path he 
showed can well be regarded as the religion of man in its true form. It 
looks upon all human beings as equal and discriminates none. It enjoins 
justice to all, men and women. Any man can follow it according to his 
capacity, circumstances and conditions. As it is taught by a Jina,’ it is 
called Jaina religion. Otherwise, looking to its object of welfare of all and 
its universal appeal, it can truly be called religion of the people at large 
{janadharma ). 

There were sramanas (non-Vedic ascetics), brahmanas, munis (mendi¬ 
cants) and tapasas, who were lax and hypocritical. Universal friend Mahavira 
took them to task. He observed in Uttaradhyayana (chapter 25) as follows: 

na vi mumdiena samano na omkarena brahmano / 
na muni rannavasena kusacirena na tavaso //30// 

Meaning: One does not become a sramana (non-Vedic ascetic) by mere 
shaving one’s head, a brahmana by mere muttering (hh, a muni (mendi¬ 
cant) by mere living in uninhabited woods, or a tdpasa by mere wearing 
garments made of bark or kusa grass. 

We should acquaint ourselves with the inner life of a man. We should 
not be misled by his dress, external appearance or overt behaviour, and 
should not think that he certainly possesses qualities which they suggest. 
This verse warns us against the danger of being deceived by the outward 
appearance and overt behaviour of a man. Again, the following verse 
throws a flood of light on this matter. 

samayae samano hoi bambhacerena bambhano / 
nanena ya muni hoi tavena hoi tavaso //31// 

Meaning: One becomes a sramana by equanimity ( samata ), a brahmana 
by the spiritual practice for the realisation of the Supreme Soul 
(brahmacarya) , a muni by knowledge (of soul as distinct and different 
from body, etc.), and a tdpasa by austerity (judiciously observed without 
any desire for fruit and with the sole object of the good of oneself and 
others). 


1. 'Jina’ is not a proper name of any one individual. It is a generic term applied to 
all those who have conquered the passion of attachment and become perfect seer 
(i.e., omniscient). 
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[Samata (equanimity) means to regard all living beings as equal and 
also to look upon them as upon oneself. It also means to keep one’s mind 
unagitated and calm on occasions of misery and happiness, gain and loss, 
victory and defeat, etc., without losing its balance or evenness. 

Brahmacarya means not to crave for objects of senses and sensual plea¬ 
sures, to have control over mind, to remain absorbed in the Supreme 
Soul and to follow wholeheartedly the Good Path leading onward to the 
state of Supreme Soul or Highest Bliss.] 

Experience shows that Jainism is a system of spiritual philosophy. It 
puts great emphasis on the practice of spiritually good life. It mainly deals 
with ascetic culture and ethical behaviour. The sole object of its entire 
literature dealing with various subjects is to bring man to the Path of non¬ 
attachment, to instruct him how to advance on it and ultimately attain 
the state of perfect non-attachment. It repeatedly and emphatically pro¬ 
claims that Supreme Good or Welfare solely depends on non-attachment. 
Its chief teaching is that man should live in such a manner that his 
passions of attachment and aversion may gradually decrease and ulti¬ 
mately suffer complete destruction. 1 This instruction presents the final 
and highest message its entire literature delivers. It loudly proclaims that 
there is no harm in following any system of philosophy and practice, if 
it helps man to cultivate righteous conduct and to progress in the direc¬ 
tion of the final goal of non-attachment. The guiding principle of one’s 
life should be: mitti me sawabhuesu (May I have a friendly relation with 
all beings). One may adopt any system of thought and practice which suits 
one’s temperament, the only condition being that it should foster uni¬ 
versal friendliness and love. 

Conclusion 

I have expounded in the present work, to the best of my ability and 
understanding, the main topics of Jaina philosophy and religion. I have 
treated of nine ‘reals’ (soul, non-soul, auspicious karmic matter, inaus¬ 
picious karmic matter, influx of karmic matter, stoppage of the influx, 
bondage of karmic matter, partial dissociation of karmic matter from 


1. kim bahuna ? iha jaha jaha rdgaddosa lahum vilijjanti / 
taka taha payatliauvam esa and jinimdanam // 

—Yasovijayaji’s Adhyatmamatapanksd, last verse. 
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soul, and total and absolute dissociation of karmic matter), six substances 
(soul, medium of motion, medium of rest, matter, space and time), the 
path of liberation and its three constituents (right inclination, right- 
knowledge and right conduct), spiritualness, stages of spiritual develop¬ 
ment, code of conduct for laymen, logic and epistemology, doctrine of 
relative judgement, doctrine of standpoints and theory of non-absolutism. 
The third chapter deals .with the miscellaneous topics related to meta¬ 
physics and ethics. The fourth chapter is devoted to the detailed expo¬ 
sition of karma philosophy (theory of moral causation). Both the chap¬ 
ters present various thoughts. Here ends my exposition. At last, I would 
like to express my wish that as a result of reading this book there may 
arise in the mind of readers desire to know further about religion and 
philosophy and they may become eager to read great works of great men. 

May peace prevail everywhere in the whole world. 
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GOSPELS OF MAHAVIRA 


True Sacrifice 

susarhvudd pamcahim samvarehim ihajiviam anavakamkkamdna / 
vosatthakaya suicattadeha mahdjayam jayai jannasittham // 

— Uttaradhyayanasutra, 12.42 

Those who are well protected by the five vows and are not attached to 
the life of sensual pleasures, who dedicate their body to the performance 
of good actions, who are pure-hearted and righteous are indeed continu¬ 
ously engaged in the performance of supreme sacrifice which brings 
them victory in the field of good conduct. 

tavo joi fivo joithdnamjogd suya sariram karisamgarh / 

kamme eha samjamajogasamti homam hundmi isinaih pasatlham // 

— Uttaradhyayanasutra, 12.44 

Austerity is my fire; soul my fire-place; threefold activity of mind, speech 
and body is my sacrificial ladle; the body the dried cowdung; karman is 
my fuel; self-control, good activity and tranquillity are the oblations, praised 
by the sages, which I offer. As this sacrifice is of the form of pure self- 
restraint, it brings peace and happiness to the sacrificer. It is this sacrifice 
that is extolled by the great sages. 

True Brahmana 

jaha paumam jale jay am novalippai varina / 
evam alittam kamehim tarn vayam buma mahanam // 

— Uttaradhyayanasutra, 25.26 

He who is not defiled by cravings for sensual pleasures as a lotus growing 
in the water is not wetted by it, him we call a brahmana. 

jayaruvam jahamattham niddhamtamalapavagam / 
raga-dosa-bhayaiam tarn vayam buma mahanam // 

— Uttaradhyayanasutra, 25.21 
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He who is free from attachment, aversion and fear, and as a result .who 
shines forth like burnished gold, purified in fire, him we call a brahmana. 

Holy Ablution 

dhamme harae bambhe samtititthe andile attapasannalese / 
jahimsi nkao vimalo visuddho susitibhuo pajahami dosam // 

— Uttaradhyayanasutra, 12.46 

The good and righteous conduct is my pond, celibacy my holy bathing 
place which is not turbid and throughout clear for the soul; there I make 
ablutions; pure, clean and thoroughly cooled I get rid of hatred (or 
impurity). 

Charity or Donation 

jo sahassam sahassanam mdse mdse gavam dae / 
tassdvi samjamo seo adimtassavi kimcana // 

— Uttaradhyayanasutra, 9.40 

A man who gives no alms but controls himself is better than one who 
gives, every month, thousands and thousands of cows. 

True War 

jo sahassam sahassanam samgame dujjae jine / 
egamjinejja appdnam esa se paramo jao. // 

— Uttaradhyayanasutra, 9.34 1 

A man who conquers nobody but himself is the greater victor than one 
who conquers thousands and thousands of valiant enemies. 

appdnam evajujjhahi kirn tejujjhena bajjhao / 
appdnam eva appdnam jaitta suhamehae // 

— Uttaradhyayanasutra, 9.35 


1. The fourth gatha in the Sahassavagga of Dhammapada, a Buddhist work, is very similar 
to this one. Many gathds of Uttaradhyayanasutra are found in Dhammapada, with some 
minor changes; many other statements from the Jaina Agamas closely resemble those 
that occur in Dhammapada. 
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Fight with your own self; why Fight with external enemies? He who 
conquers himself through himself will attain happiness. 

se asaim uccdgoe, asaim. niagoe, no hine, no airitte,.... 

ko gayavdi ? ko manavai? 

— Acarangasutra, 2.3.77 

A soul has been born in high families and low families innumerable 
times. So, who is high and who is low? Who is gotravadi (believer in family 
lineage) and who is abhimanavadi (believer in family pride)? 

jaha punnassa katthai, (aha tucchassa katthai; 

jaha tucchassa katthai, taha punnassa katthai / 

— Acarangasutra, 2.6.101 

The saint or the wise should speak to the poor, the wretched and the 
miserable the way they speak to the fortunate, the rich and the kings; and 
they should speak to the fortunate, the rich and the kings the way they 
speak to the poor, the wretched and the miserable. 

purisa ! saccam eva samabhijanahi / 

saccassa ande se uvatlhie niehavi mdram larai / 

— Acarangasutra, 3.3.118 

O men! understand Truth rightly. The intelligent person who obeys the 
commands of Truth crosses death. 

sawao pamattassa bhayam, savvao appamattassa natthi bhayam / 

— Acarangasutra, 3.4.123 

One who is unmindful and careless has fear from every quarter, while 
one who is mindful and vigilant has fear from nowhere. 
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196, 199, 200, 318, 326 
kevalajhdndvarartiya-karma, 194, 196 
kevafi, 74 
kodrava, 194 
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lobha, 143 
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mahatma, 84 
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Tnanovahkayagupti, 427n 
manoyoga, 137n 
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manusyaparyaya, 374 
manusyayus-kamta, 282 
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matiajhdna, 198, 200 
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misra, 68 

misra-gunaslhana, 70 
misramohaniya, 75, 75n, 76 
mismmohamya-karma, 209, 209n 
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mithyajhana, 326, 427n 
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mukti, 263 

muni, 432 

miirtiuada, 394 

naigama-naya, 324, 370, 371, 376, 381 
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nayavddantara, 32 7n 
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nirjara, 3, 18n, 26, 40, 79, 94, 251, 404n, 
427n 
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nirakaravada, 392 
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niyati, 401, 402, 405 
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para-sangraha-naya, 381, 382 
para-sattva, 348 
paratvaparatva, 228, 230 
parigraha, 188, 428n 
parigrahaparimdna, 53 
parinama, 230 
parinamt, 100 

pdrindmika-bhava, 193, 199-201 

parinamikarana, 218 

parinamiki, 182, 183 

parinaminityald, 335n 

pansahajaya, 27, 27n 

parissava, 410 

paroksa, 187, 327n 

paroksa-pramdna, 328n 

parydya, 332, 339, 368, 382 

paryaydrihika-naya, 368-370, 380, 381 

paudgalikadrsta, 100 

posadha, 59, 60 

posadhavrala, 59 

pracaldpracaldvedantya, 195 

pracaldvedaniya, 195 

pradesa, 15, 16 

pradesabandha, 24, 215 

pradesodaya, 76n, 404n 

prahara, 60 

prakrti, 279n, 336, 345n, 421 
prakrlibandha, 24, 215 
pramada, 25, 26, 45, 72, 121, 280, 281n 
pramdna, 191, 317, 318, 327n, 359, 360, 
364, 366, 380, 384-386 
pramdna-vakya, 384, 385 
pramatta, 68 
pramatta-gunasthdna, 71 
pramoda-bhdvana, 162-164 
prana, 44 
prdndtipdla, 44 
prdndtipdtaviramana, 44 
prarabdha(-karma), 85n 
pratijna, 324 
pratikramana, 411 
pratyabhijna, 319, 328n 
pratyakhydndvarana, 76, 77, 292 
pratyaksa, 187, 327n, 328n 
pratyaksa-pramdna, 327n, 328n 
pmtyeha(vanasptitikdya), 157 


pravrtti, 279 
prayascitta, 28, 133 
prthaktva, 137 

prthaktvavitarkasavicdra, 136, 137 
pudgaia, 11, 13, 14, 101, 269n 
pudgalastikaya, 229 

punya, 3, 11, 16, 18, 40, 102, 174, 277, 278, 
280n, 332-334, 399 

punyanubandhi, 102, 103, 105, 105n, 106 

purusa, 336 

purusakdra, xxiii 

purusartha, 400 

pinvacara(-hetu), 323 

rdga, 158, 292 
rajas, 345n 
rasa, 292 

rasa-bandha, 24, 292, 295 

rasaparityaga, 132 

raudra, 120, 134 

raudra-dhydna, 135, 176, 281 n 

rjusiitrarnaya, 370, 373, 374, 379, 379n, 392 

rogacintd-arta-dhyana, 134 

riipa, 14 

rupi, 14 

sabda-naya, 370, 374, 376, 379, 379n, 383 
iabdapramdna, 325 
sddana, 69n 
sadatmd, 84 

sadkana, 320n, 321-323 

sddhdrana(-vanaspalikaya), 157, 157n 

sddharmika, xix, 259 

sadhu, 109, 125n 

sddhu-dharma, 42-43 

sddhya, 320n, 321-323 

sdgaropama, 208, 208n 

sahabhavt, 339, 340 

sahacara(-hetu), 323 

sahacarya(-niyama), 320 

sakala, 190 

sakaladesa, 384, 385 

sakdma, 27 

sakara, 179, 180n 

sakdravdda, 392 

sama, 121, 254 
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samabhava, 121 

samabhiriidha-maya , 370, 376-380, 383 

samddhi-marana, 176 

samakita, 153 

samdnya-kevalin, 2, 31 n 

samatd, 121, 433 

samavdyi, 406 

sama-vydpti, 321 

samaya, 8, 226-228, 229, 229n, 230 
samayika, 59, 121, 411 
samiti, 27 

samjvalana, 77, 292, 293n 
samUkhana, 158-160 
sampraddha, xvii 
sampradana, 375n 
sampradaya, xvii, xviii, 73n 
samsara , 8, 9, 89, 261, 287, 427n 
samsdii, 8, 9 
samsayika-mithyatva, 207 
sathskara, 182, 279n, 280n 
samsthdna, 135 

samucchinnakriya'nivrtli, 136, 138 
samvara, 3, 18, 19, 26, 28, 40, 78, 85, 93, 
96, 251, 427n 
samvega, 254 

samnyavahanka-pratyaksa, 180, 187, 327n, 
328n 

samyagdarsana, 26, 61, 69n, 140n, 249-251, 
253, 254, 291 

samyagdrsti, 79, 153, 211, 251 
samyagjndna, 88, 197 
samyakcaritra, 197, 211 
samyaktva, 60, 61, 70, 75n, 76, 153, 154, 
191, 192, 196-198, 202n, 205, 207-211, 
250, 251, 254 

samyaktvamohaniya-karma, 75, 75n, 76, 209, 
209n 

samyaktvi, 153, 205 

samyama, 126, 127, 427n 

samyoga, 333 

sahcita(-karma), 85n 

sahgraha-Tuiya, 370-373, 376, 379, 381 

sankaland, 327n 

sahkalpa, 370 

sahkalpamaigama, 370 

sahkalpi (hithsa), 47, 48, 59 


sdhkalpika, 357 

sahkramana, 298, 299, 404, 404n 
saptabhahgi, xxii, 346-348, 355, 356 
sarvadarsi, 35 
sarvaghali, 202n 
sarvajha, 35 
sarva-upasamana, 404n 
saruaviratt, 197, 198 
sasadana, 68, 69, 69n, 70 
sasvadana, 70n 

sdtavedaniya-karma , 195, 281, 282 

satta, 85n, 297 

sattva, 345n 

satya, 427n, 428n 

saxnkalpaka-jnana, 180n 

sayoga, 74 

sayogaJurvah, 68 

myogakeva li-gu nasthdna, 74 

sevarta, 136n 

siddha, 30, 125n, 420n 

siddhi, 217 

siksavrata, 60 

shandha, 14 

smarana, 519, 328n 

smrti, 218 

sneharaga, I7ln 

sraddhd, 247, 249, 250 

sraddhdna, 247n 

sramana, 432 

sravaka, 44 

sravaMa-dharma, 44 

sruta, 366 

srulajiidna, 64-66, 180, 183, 185-187, 187n, 
191, 194, 197, 198, 200, 326, 327n 
srutajndnavaraniya-karma, 194, 197 
sthdpand-niksepa, 417, 418 
sthavara, 9 
sthiti-bandha, 24 
sthiila, 44 
stkula-nigoda, 157n 
sthiila-rjusutra, 374 
styanagrddhi, 195 
subhanama-karma, 282 
siidra, 431, 431n 
suddha, 30 
suddhapuja, 123, 124 
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sukla, 134 

sukla-dhydna, 136. 136n, 138, 138n 
sukla-lesya, 200 
suklasamddhi, 74 
suksmakriya'pratipatin, 136, 138 
suksma-nigoda, 157n 
suksma-rjusutra, 374 
suksmasamparaya, 68, 73 
sunyavada, 393, 421 
surd, 147n 
svabhava, 323, 398 
svdbhavika, 193 
svddhyaya, 28, 126, 133 
svdkhyata, 95 
sva-paraprakdsaka, 178 
svdrthdnumana, 324 
svarsattva, 348 
svetdmbaravada, 393 

syddvdda, xix, 226, 233n, 328, 329, 332, 
337, 339, 341, 341n,343, 343n,344, 345, 
345n, 346, 346n,350,355, 383,385, 388, 
417 

sydt, 341, 34In, 344, 345, 347, 348, 385 
tamas, 345n 

tapa, 128, 132, 276n, 427n 
tdpasa, 432 

tarka, 320, 322, 323, 328n 
tattva, 40, 153, 363 
tattvajhana, 427n 
tejolesya, 213, 215 
Cirtha, 2 

lirthankara, xvii, 2, 3, 31 n, 113, 411, 412, 
417 

tirthankarandma-karma , 98 
tiryagdyus-karma, 282 
tiryak-samanya, 339 
trasa, 9 
Iretayuga, 3 
tribhang, 355 
trsna, 426n 
tydga, 427n 

uccagotra-karma, 241, 283 
udaharana, 324 

udaya, 85n, 194, 198. 199, 201, 202, 297- 


299, 400 

udirana, 298, 299, 404n, 405n 
udvartund, 296, 297, 299, 404 
unodari, 132 
upabhoga, 55 

upabhogantardya, 195, 205 
upacdra, 370 
upacdra-naigama, 371 
upacarapiijd, 123 
upacdravinaya, 133 
upaddnu-karana, 218 
upadkyaya, 125n 
upakarana, 65 
upakaranendriya, 65, 66 
upamana, 327n 
upanaya, 324 
upasaka, 44, 79 

upaiama, 96, 193, 194, 196, 197, 199, 201, 
202, 202n, 209, 299, 404 
upasumaka, 79 
upasamand, 404n 
upasamasatnyaktva, 75-77 
upasavmirenl, 200 
upasdnta, 79 

upasaniamoha, 68, 73, 210 
upavasa, 128, 129 
updya, 159 

upayoga, 66, 179, 180n, 
upayogendriya, 66 
urdhvatd-samdnya, 339 
utsarga, 415 
utsargamarga, 413 
utsarpini, 3 
uttaracara(-ketu), 323 

vacandtmaka, 367 
vacanayoga, 137n 
vainayiki, 182, 183, 186 
vairagya, 261, 262 
vaiyavrttya, 28, 133 
vajTarrsabha-nardca, 136n 
vartand, 228-230 
vartandparinama, 227 
vdsand, 279n, 289 
veda, 198, 199 
vedaka, 209 
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vedanxya-karma, 17, 194, 195, 283 
veAamohan tya-karma, 198 
vesya, 147n 
vibhajyavada, xxi 
vibhakti, 375n 
vibhahgajiuina, 197, 198 
vicdra, 137 

videhamukti, 211, 405n 
vijndna, 422 
vijhanavada, 421 
vikala, 190 
vikaladesa, 384, 385 
vinaya, 28, 96, 133 
vipaka, 135 

vipakodaya, 76n, 290, 290n, 404n, 405 
xrirata, 79 
virati, 26 
vtrya, 196n 

xhryantardya, 195, 205 
msama-vydpti, 321 
visesa, 339 
xntaraga, 1, 171 
mtaragamdrga, 2 
vHardgatd, 124 


vitarka, 137 
viveka, 216, 277 
vivekakhyati, 426n 
vivAtasayyasanasamUnatd, 132 
vraja, 5 On 
vrata, 133 
vrttisamksepa, 132 
vydpaka, 320-322 
vydpti, 320-322 
vyapya, 320-322 
vyasana, 57 
vyatireka, 321 

vyavahdra-naya, 370, 372, 373, 376, 379, 
381, 382, 408, 409 
vyutsarga, 28, 133 

yama, 177, 428n 
ydma, 428n 

yoga, 25,26, 74,83, 85, 128, 131, 137, 137n, 
138, 214, 215, 281, 281n, 287, 292, 295 
yogatma, 84 
yogi, xxii, 84 
yoni, 287 
yoga, 3, 228 
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Abhayakumara, 106n 
abstinence from unvirtuous acts, partial, 
79, total, 79 

‘accidental’ events, and taw of the ‘unseen’ 
(karma), 305 

acts, 16, and their fruits, 5-6, 309, 310,310n, 
311-312, 334-335, momentary, 6, auspi¬ 
cious, 7, 17, inauspicious, 7, 17 
actions, 245-246, joint, corporate or collec¬ 
tive and their fruits, 267, forced evil, 
268, and their fruits, 267-268, 273, 273n 
activity, 25-26, 74. 78, 80, 247-248, 250, 284, 
287,289, 410-417, auspicious, 18, 97-98, 
278, inauspicious, 18, beneficial control 
of, 27, careful, 27, limiting area of, 54- 
55, purposeless harmful, 56-59, repre¬ 
hensible vicious, 147, 147n, 148, and 
knowledge, 249, and non-attachment, 
263, and inactivity, 264-265, 278-279, 
external, 277, renunciation of all, 278, 
cause of influx of karmic material par¬ 
ticles, 280, and karmic bondage, 288, 
295-296, and bondage in respect of 
nature of karmic particles, 292, and 
bondage in respect of quantity of karmic 
particles, 292, and its material traces, 
309, of tfie ignorant and the wise, 410- 
412 

activity-types, causing bondage of different 
Aarrootypes, 281-283 
adultery, results of, 310, 310n 
Advaita, 382 
Advaiia Veddntin, 100 
advice, harmful, 57 

agent, his operations in the production of 


an effect, 216-217 
aggregate, 13-14, formation of, 14 
Ajitakesakambali, xvin 
Ajivika (sect), and six psychic colours, 213n, 
214n, and Gosalaka, 215n, and deter¬ 
minism, 232 
Ananda, 50n 

animal-life-span-determining-Aarwa, bond¬ 
age of, 282 

animals, man's indebtedness to, 167, 315 
annihilation, of conduct-deluding karma, 
72-73 

anomaly, 6, apparent with regard to ac¬ 
tions and their fruits, 311 
application (upanaya), 324-325 
aridness, 14 
Aijuna, 83n, 423 
ascetic clothing, 393-394 
asceticism, 151 
ascetic nudity, 393-394 
atomic combination, two types of, 14 
atoms, 5, 12-15, proof of their existence, 
5, qualitatively the same, 14, 
combinatory urge in, 14, have different 
degrees of cohesiveness and aridness, 
14 

atonement, 28, 133 

attachment, 1, 20, 21, 170-171, 261, uncut- 
ousnessof, 19, forms of, 171, 171n, 172- 
173 

attachment-aversion-delusion, 81-82 
attitude, right, 153-154, 202n, wrong, 154- 
155,199, of doubt about spiritual truths, 
207 

auspicious personality-determining hanna. 
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bondage of, 282 
auspiciousness, fourfold, 125n 
austerity, 122, 128-238, 297, external, 28, 
129-133, internal, 28, 129-130, 133-138, 
purpose behind its observance, 128, can 
destroy even unalterable ( nikdcita) 
karma , 276n 

authority, and reason, 259-260, trustwor¬ 
thy, 325 

aversion, 1, 21, objects of, 170-171 
Ayurveda , 414n 

Bacteriology, 147 
battle, internal, 169-170 
behaviour, thoughtless, 58 
beings, perfected, 125n, worthy and un¬ 
worthy of liberation, 199 
birth, 287, previous, 6, future, xxii-xxiii, 6, 
a series of soul’s, 300, special interpre¬ 
tation of improvement of next, 314-316 
birth-species, 8, 198-199 
bliss, the liberated experiences, 29-30 
body, 9, 22, 28, sustenance of, 81n, and its 
use, 157 

body-making karma, 22 
bondage, 23. 39-40, 78. 295, of karmic 
matter with soul, 19, nature of, 19, 
beginningless, 20, though beginningless 
can be ended, 20, degree of stickiness 
of, 23, four types of, 24, 291, in respect 
of nature, 24, 291-292, in respect of 
duration, 24, 291-293, in respect of ef¬ 
fect-intensity (flavour), 24, 284,291-294, 
in respect of quantity, 24, 284, 291-292, 
causes of, 25, 26, 78, 280, 281n, removal 
of the causes of, 26, of individual karmas 
not beginningless, 33, gradual disappear¬ 
ance of the causes of, 78, and libera¬ 
tion, 97-98, of seven karma-types simul¬ 
taneous, 283, of life-quantum and men¬ 
tal perturbation, 286, of life-quantum 
and deluding karma, 287, of material 
karmic particles and immaterial soul 
possible, 289 
Brahmana, true, 435 

Buddha, Gautama, and Vedic scholars, xvi. 


and Mahavira, xvii, a great saint, xviii, 
and metaphysical questions, xx, and his 
method, xxi, and donation, 139, and 
prebirth, 334n, and momentarism, 421, 
42In, and non-violence, 430 

calamity, caused by our known (seen) ac¬ 
tivities, 274 
Candala, 241 
Candanabala, 43In 
Carvaka, xxn, 382 
caste pride. 237-241 
caste system. 238-239, 430-432 
cause, material, 217, 236, ‘unseen’, 217, 
transforming, 217, instrumental, 217, 
219n, 222, expected, 217-218, common, 
219, special instrumental, 219, adventi¬ 
tious instrumental, 219, remote, 219, 
219n, primary, 219n, uncommon. 220, 
222, ‘associate’, 406 
cause-effect relationship, 216-225 
causes, of bondage of different karma*. ypes, 
281-285 

celestial-lifcspan-determining karma, bond¬ 
age of, 282 

changes, two types of, 308 
characteristics, general and particular, 338- 
339 

charity, 122, 437 
clairvoyance, 66 

classification, fourfold, 426n, 427n 
class system, 149-150 
class view, 371-372 
cleanliness, 147 

cogitation (i/w), 181, 217, 317, 318 
cognition, general, 179-180,180n, specific, 
179-180, 180n, four types of general, 
190, question of validity or invalidity of, 
191-193, self-revelatory, 178,178n, 179n 
cohesiveness, 14 
colour, five types of, 14 
colouration, spiritual, 212-216, 214n, and 
activities (yoga), 214, and passions, 215 
communication, 362 
communism, 54, 429 
compassion, 163n, 164, 164n, 165, 166, 


ainelibrai 


Jain Education Interr 


Private & Personal Use Only 



Subject Index 


459 


254, and donation, 160-161 
concentration, spiritually beneficial, 28, 
mental, 134-138, four types of, 134-138, 
pure, 33, 136 

concomitance, invariable, 320-324, equipol¬ 
lent, 321, non-equipollent, 321, knowl¬ 
edge of. 322 

conduct, 247, 247n, 250, 316, right, 17, 42, 
211-212, grades of right, 42-43, Jaina 
code of, 107-122, layman's, 111-122. 
good, 253, 277 

conduct-deluding karma , types of, 76-77, 
bondage of, 282 

conflicting philosophical views, their pur¬ 
pose the same, 397 
contemplation, harmful, 58 
contentedness, 26 
conventions, social, 270 
conviction, right, 153-154, 254, wrong, 153- 
154 

cooperation, mutual, 275 
corporeality, 14 

crime, in the regime of spirituality, 275 
criminals, their shameless defence, 271 
culture, 26, 177, sramaria, xvi-xvii 
customs, social, 270 

customs (harmful) and superstitions, 
weapon wielded by past karma 270 

darkness, 14 

day, 228, indivisible unit of, 228 
death, 287, voluntarily chosen (by gradual 
fasting), 158-159, untimely, 285-286, 298, 
timely, 287, and faith in God, 307 
deceit, 26 

deep-reflection, spiritually beneficial, 27 
deluding karma, 21-22, 75, types of, 75 
delusion, 21-22, 83, 288 
destiny, xxiii, 231, 242-243, 272, 401-402, 
405, doctrine of, 231, and karma, 242, 
identical with unalterable karma, 401-402 
destroyer, of internal enemy, 125n 
destruction, 74, 76, 194, of attachment 
possible, 33-34, ladder of, 77, 209, of 
conduct-deluding karma, 80, of material 
karmic particles, 194, 202n, 404n, of 


karmas and its dependence on substance, 
time, place etc. 201-202, stage of total 
destruction, 210 

destructtion-cum-subsidence of karmas, its 
dependence on substance, time, place 
etc., 202 

determinism, xvii, 231-237, and human 
efforts, 231, 233-236, and moral respon¬ 
sibility, 231-233, 235-236, and freedom 
of will, 231, 236, and self-reform and 
self-development, 231, and mental 
peace, 232, as one of the five causal 
factors, 233, place of, 233-235 
development, spiritual, 67-80, 220-221 
differences, 6 

difference in teaching, cause of, 425-426 
Digambara, xviii, xix, 230, 328n, 393, 425 
Dllipa, king, 157 
dimension, 14 

discretion and judgement, power of, 257, 
259 

disintegration, 13 

dissociation, of karmic matter, 28, 79, 290, 
290n, partial, 26-28, 39-40, voluntary, 
18n, 27, 404n, involuntary, 27, 404n, 
means of, 27-28, total and absolute, 28 
diversity, intellectual, 21, its cause, 21 
divinity, supreme, 1 

doctrine of absolute impermanence of soul, 
and its defects, 333-334, 337 
doctrine of absolute permanence of soul, 
and its defects 332-333 
doctrine of karma, and human efforts, 275, 
not fatalism, 275, implies past and fu¬ 
ture births, 275 

doctrine of permanence-cum-imperma- 
nence of soul, and its logical cogency, 
334-335, 535n 

doctrine of rebirth, 275, its good influences 
305-306 

donation, 139-144, 310, 437, of wealth 
acquired through unjust means, 117, 
117n, four objectives of, 143, and com¬ 
passion, 160-161 
dress, ascetic, 110 
Drdhaprahari, 297 
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Dronacarya, 423 
dualism, 396 

duration, 23, length of, 296-297 
duties, six obligatory daily, 122-144 
Dvadasarigi, 2 

eating by night, prohibition of, 144-145, 
defects and harm of, 144-145 
education, 264 
effect, 220, 236 

effectiveness (vipdka), suppression of, 203n, 
reducdon of intensity of, 203n 
effective manifestation or rise (uipdkodaya ), 
of the material karmic particles, 194, 
290, 404n, and liberation, 290, 290n 
effort, xxiii-xxv, and karma, 314, see human 
effort 

eight karmas, result of the destruction of 
each of, 210 
Ekalavya, 423 

elders, venerating and serving, 122, 126 
embodied state, 198-199 
empirical perception, 180-181, 187, 317- 
318, 326, 327n, four stages of, 181-182, 
317-318 

empirical standpoint, and definitive stand¬ 
point, 408-410 

endurance, with equanimity, 27 
endurance (satla), 297 
environment, and individual differences, 
300-303 

equality, of all beings, 149, 153 
equanimity, 28, 83-84, 251 n, 433 
etymological standpoint, 376-377 
example ( udaharana ), 324 
exceptions, code of, 413-417, and general 
rules of conduct, 413-417 
excretory functions, 147 
existence, struggle of, 81 
existence-non-existence, 337-338 
experience, and faith, 261, of flavourless 
karmic particles, 290n. of flavour of 
karmic particles, 290n 
external circumstances, and man, 169-170 
external appearance, and inner life, 432 
evolution, spiritual, ninth stage, 209 


Faith, 247-254, 247n, right, 61-64, 68-71, 
73n, 75n, 75-76, 79, 153-154, 253-254, 
wrong, 68-71, 77-79, 154-155, in truth, 
three types of, 207-210, five characteris¬ 
tics of right, 254, and knowledge, 248- 
250, blind, 249, spiritually beneficial, 
250, essential condition of, 250-251, in 
authority, 259-260, and intellect, 261, 
and experience, 261, in the law of karma, 
268 

faith-deluding karma, 75, three types of, 75- 
76, divided into three heaps, 75-76 
falsehood, gross, 50-51 
family pride, 437 
fast, 129 
fate, 242, 314 
fatalism, 231 

feeling-producing karma, 21 
five causal factors, power of, 402-406, rela¬ 
tive importance of, 402-406 
five-sensed animal beings having mind, and 
spiritual evolution, 200n 
flavour, six, 269, 269n 
flavour (effectiveness), 204n, 294-295 
food, and drink, 146-147 
forbearance, 26 
form, and substance, 329-332 
formula, sacred Jaina, 123 
freedom, of choice, 311 
friendliness, 162-163, 163n, 164n 
friendship, 161 

fruit, degree of goodness or otherwise of, 
23 

fruition, 16-17, and freedom of will, 268- 
269, intensity of, 296-297 

Gahgeya, a monk, 215n 
general rules, code of, 413-417, of conduct, 
and exceptions, 413-417 
gladness, 162-163, 163n, 164, 164n 
God, 31, 31n, 32, 152-153, 221, 241, 244, 
247, 307-309, 309n, jaina definition of, 
31, many, 32, reasons of regarding them 
one, 32, worship necessary, 35, no world- 
creator, 35, purpose of worship, 35-36, 
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His company, 36, fruit of worship, 36, 
essentia! characteristics of, 63, image of, 
155-156, grace of, 173-175, devotion to, 
241-247, idea of, 247, use of belief in, 
307, proof of the existence of, 308, as 
world-creator, 388-390, 419, non-believ¬ 
ers in, 396, believers in, 396, and good 
conduct, 396, doctrine of world-creator, 
397 

gods, and spiritual evolution, 200n 
good acts, performed on account of family 
tradition, 257, performed with under¬ 
standing, 257 

good conduct, practice of, 395, two aspects 
of, 265 

Gosalaka, Mahkhaliputra, and sramana lit¬ 
erature, xvi-xvii, and six psychic colours, 
213n, 214n, and Mahavira, 213n, and 
determinism, xvii, 232, and Ajivika sect, 
213n, 232 

gospels, of Mahavira, 435-437 
grasping ( avagraha ), 181, 217, 317 
greed, 26, 73n 

happiness, 29-30, and misery, 80-81, true, 
81n 

health, 145-147, of life, 263 
hellish beings, and spiritual evolution, 200n 
highest soul, having form, 84, 392, form¬ 
less, 84, 392 

high-status-determining karma, bondage of, 
282-283 

holy ablution, 436 

human beings, four types of, 101-106 
human effort, 274, and karma theory, 272, 
400, 400n, to remove calamity and suf¬ 
fering, 274, not contradictory to the law 
of karma, 275, can dissipate and destroy 
influence of karma, 275, its importance 
in karma philosophy, 276, and modem 
inventions, 401, importance of, 402-406 
human-life-span-determining karma, bond¬ 
age of, 282 
humility, 26 

hypothetical reasoning (tarka), 320, 322- 
323 


I-consciousness, experience of, 395, basis 
of morality and good conduct, 395 
ignorance, 396 
image worship, 394 
impelling force, 309 

impressions, of past acts, 6, link between 
acts and fruits, 6, auspicious, 7, inauspi¬ 
cious, 7, accumulated through past 
births, and individual differences, 303- 
304 

inactivity, period of, 298n 
incarnation, doctrine of, 391 
inclination (faith or conviction), pure, 60- 
64, right, 17, 202n, 211-212, wrong, 199, 
unwholesome, 280 

India, in Mahavira's times, 430n, depen¬ 
dence of, 267, after political freedom 
267 

Indian philosophy, 7, 11 
individual differences, causes of, 300-303 
individual, and society, 313-314 
Indrabhuti, Gautama, 67, 140n, 171-172, 
335n 

inequalities, 6, 17 

inference, 320, 323, minimum condition 
of, 322, forms of 323, two types of, 324- 
325 

inferential knowledge, two conditions for 
its emergence, 323 

infemal-lifespan-determining karma, bond¬ 
age of, 282 

inflow (influx)of karmic matter, 18-19, 27, 
39-40, causes of, 18, 280, 281n, and cycle 
of bondage, 287 

inevitable karma, its fruit to be experienced 
bravely and with equanimity, 272-273 
inexpressibility, fourth mode, 351, of a 
thing, 351-354, 354n 

inheritance, and individual differences, 300- 
301, 303 

inner life, and exernal appearance, 432 
institution of slavery, 429 
instrumental causes, 236 
integration, 13 

intellect, four types of, 182-183, and faith, 
261 
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intention, determinant of merit and de¬ 
merit, 277, of speakers and thinkers, 362- 
364, 367-368 

investment, of money in professions and 
industries, 118 

Jaina Agama, 150-151 

Jaina literature, xviii-xix 

Jaina philosophy, study of, xx 

Jaina religion, xix, two main branches of, 
xviii-xix 

Jainism, xix, system of spiritual philosophy, 
433 

Jamali, 207 

Jina, 1, 432n 

joint method of agreement in presence and 
in absence, 321 

judgment ( avaya ), 181-182, 217, 317-318 

karma, 287n, material particles of, 6, 279, 
proof of the existence of, 6, a group of 
material atoms of special type, 7, accu¬ 
mulated, 7, two processes of its associa¬ 
tion and dissociation, 7, and fruit, 7, 
auspicious, 11, 16, 18, 18n, 98n, inaus¬ 
picious, 11, 16, 17, meaning of the term, 
16, 279, destructive, 28, three states of, 
85n, speciality of the Jaina conception 
of, 101-107, four types of, 101-106, 104n, 
105n, the tnost intense inauspicious, 
106n, eight basic types of, 21-23, 194, 
total non-manifestation of, 202, having 
vitiating effect on the natural qualities 
of soul, 202n, of completely obscuring 
type, 202n, 203n, 204n, of partially 
obscuring type, 202n, 203n, 204n, expe¬ 
rience of the fruits of, 268-269, force of 
past, 270, working of, 274, unalterable, 
276, 276n, physical and mental, mutu¬ 
ally related as cause and effect, 279, and 
non-Jaina systems of Indian philosophy, 
279n, ten main states of, 295-299, cor¬ 
porate or collective or joint, 313, and 
effect, 314 

karma theory, 16, its effects on individuals 
and society, 273 


Jaina Philosophy and Religion 

karmic atoms, 24, reduction of the amount 
of, 18n 

karmic matter, 25, 78, auspicious, 3, 17, 
inauspicious, 3, 17, inflow of, 3, 18, 
stoppage of the inflow of, 3, 18, bond¬ 
age of soul with the inflowed, 3, 19, 
partial dissociation of the bound, 3, 26- 
28, total and absolute dissociation of the 
bound, 3, 29, constituting the trace, 16, 
classified into eight fundamental types, 
17, 20-22, deluding, 75, 75n, 76 
Kausika, ascetic, 357n, 358n 
killing, 356-357 

knowledge, 17, 21, 241, 245-249, infinite, 
35, and practice, 41, 406-408, types of, 
64, five types of, 180, verbal, 180, 183- 
188, indirect, 181, 317-318, scriptural, 
183-184, non-perceptual, 187, percep¬ 
tual, 187, of spatially and temporally 
remote material objects, 188-190, of 
modes of mind of other persons, 188- 
190, determinant of validity-invalidity of, 
191-193, false, 198-199, 326, no soul a»> 
solutely devoid of, 203, right, 42, 211- 
212, 253, perfect, 220, and faith, 248- 
249, direct, 317-318, activities generated 
by false or illusory, 326, two types of, 
317, fivefold division of, 327n, twofold 
classification of, 327n, fourfold classifi¬ 
cation of, 327n, partial, 3.59-360, 385, 
allsided or comprehensive, 359-360, 385, 
doctrine that knowledge the main and 
direct cause of liberation, 396-397 
knowledge-obscuring karma, 21, bondage 
of, 281 

law, of nature, 270, natural, 311 
law of moral causation, 267-316, and ef¬ 
forts of society and government, 302, 
and rebirth, 305-306, useful for the 
improvement of individual and society, 
306 

layman, spiritual discipline for, 44-60, his 
code of conduct, 107-147 
leaders, spiritual, 125n 
lethargy, spiritual, 72, 78, 280 
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iiberal outlook, 419-433 
liberated souls, states found in, 199 
liberated-while-living, 25-26, 78 
liberation, 1, 29-34, 41, 221, 263-265, 288, 
308, attainable through human body 
only, 30, everlasting and endless, 32, 
nature of, 32, means of, 41-42, disem¬ 
bodied state of, 78, 80, 405n, and bond¬ 
age, 97-98, and religious sects, 150-152, 
embodied state of, 151n, worthy of, 199, 
unworthy of, 199, efforts for the attain¬ 
ment of, 264 

life, after death, 7, future, 17, consistency 
of, 17, means of destroying, 57-58, easy, 
81 n, two aspects of, 427 
life-quantum, two types of, 286, open to 
duration-reduction, 286-287, not open 
to duration-reduction, 283, 287, loose 
or tight bondage of life-quantum de¬ 
pends on mildness or intensity of men¬ 
tal perturbation at the time of bondage, 
286, of immediately next birth bound 
in the present birth, 287 
life-span-determining karma. 22,285, its four 
subdivisions, 199, 285 
light, 14 

living beings, subtle, 9n 
love, universal, 166-169, for truth, 203n 
low-status-determining karma, bondage of, 
283 

Magadha, I06n 
major term, 321 

Mahavira, and sramana culture, xvi, and 
Vedic scholars, xvi, and his revolution¬ 
ary teaching, xvii, 427-433, his 
programme, xvii, and Prakrit language, 
xvii, his birth, xvii, and Parsva, xviin, his 
death, xvii, not founder but propounder 
of Jaina religion, xviii. his method, xx- 
xxiii, xxn, xxin, and Buddha, xvii, xx, 
xxn, xxin, and his ten direct lay disciples, 
50n, 232n, and Indrabhuti Gautama, 
67n, 140,171, his austerity, 129-130, and 
donation, 139, and service of the sick 
and miserable, 140n, and caste distinc¬ 


tions, etc., 150, and the wicked, 166, 
and Gosalaka, 213n, 214n, and mendi¬ 
cants of the tradition of Parsva, 215n, 
his refutation of determinism, 232-233, 
noteworthy features of his religion, 427- 
429, and caste, 430-431, and women, 
431, and order of nuns, 43In, and dress 
etc., 432 

manifestation ( udaya ), of karmic particles 
(pradesa), 203n, of effectiveness or 
flavour ( vipaka ), 203n, effective, 204n, 
nominal, 204n 

many-sided oudook (viewing), necessity of, 
329, 361 

Masatusa, Muni, 206 

material atoms (particles), different group¬ 
ings of, 23, 287n 

Materialists, xx, and good conduct, 251- 
252 

material karma, and soul, 308-309 
material karmic particles, 287 
material object, 11, 12 
matter, 11, 13-16, forms of, 14, ultimate 
unit of, 14, nature of, 14 
meat-eater, 119, 119n 
meat-eating 146 

medical treatment, involving killing, 356n 
meditation, 23, state of, 84 
medium of motion, 10-13, 15-16, 29 
medium of rest, 11-13, 15-16 
memory, 182, 319 

mendicant, spiritual discipline for, 43-44, 
108-111 

mental perception, 64, 181, 317 
mental perturbation, and bondage of life- 
quantum, 286 

mental states,. 18, 85, control of, 85 
mental traces, 318 

merit and demerit, main determinant fac¬ 
tor of, 277 

method, of agreement in presence, 321, of 
agreement in absence, 321 
Mimdmsa, 279n 
Mimamsaka, 309, 335n, 345n 
minor term, 321 

miracles, 217, and modern science, 217 
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miraculous powers, their danger, 84 
miseries, 177, remedies of, 288 
mind, 65, 81, 8In, 83, as a cause of bond¬ 
age, 97, purification of, 168-169 
modal standpoint, 368-370, 380-381 
mode, 339-341, its difference from quality, 
339-340 
moment, 16 

momentariness, doctrine of, 393, 421-422, 
421n 

momentarism, 396 

monk, his daily practices, 108-111, his 
preachings, 110, his state of non-attach¬ 
ment, 109n 

moral causation, 267-316, science of, 271, 
science of, on the scope and role of 
human efforts in hastening and weak¬ 
ening fructification of karma, 271-272 
motion, 11, 21, voluntary, lOn, involun¬ 
tary, lOn, purposive, IOn, not purposive, 
lOn 

Namaskdra ( Namokkdra, Navakdra), 125 
nature, and production of an effect, 398, 
can be changed, 403-404, and human 
effort, 403-404 

neutrality, 16Sn, 164n, 165-166 
nominal rise (pradesodaya), 290, 404n, and 
liberation, 290 

non-absolutistic method, xxi-xxii 
non-abstinence, 78 

non-attachment, 172-173,221,261-263, and 
activity, 263, 424 

non-one-sidedness, philosophy of, 1 
non-one-sided outlook, as means of puri¬ 
fying thoughts, 427 

non-one-sided standpoint (viewpoint), 428, 
and non-violence, 428, accepted by sys¬ 
tems of Indian philosophy, 445n, 446n 
non-one-sided view (all-comprehensive 
view), 342, function of, 342-343, utility 
of, 342-343 

non-possession, 428-429, 428n 
non-restraint, 280 
non-sectarian oudook, 419-433 
non-sensory perception, 327n 


non-soul, 3 
non-theft, 115-116 

non-violence, 46-47, 111-114, 166, and 
warrior class, 113, positive and negative, 
265, as means of purifying conduct, 427 
Nydya, 99n, 100, 231, 279n, 327n 
Nydya-Vatsesika, 219n, 231, 345n, 381, 426n 

object, of sense-organs, 317, of partial 
knowledge, 359-360, of all-sided or com¬ 
prehensive knowledge, 359-360 
obstructive karma, 22, bondage of, 283 
omniscience, 2, 28, 34-35,66,74,80, 151n, 
190, 318, establishment of, 34 
omniscient person, 2, 31n, 151n, 214n, 
215n 

one-sided view, 341-342, 383-384 
opinions, 361 
order, fourfold, 2 

ordinary omniscient one, 2, 3In, his differ¬ 
ence from tirthankara, 2, Sin 

Pakudhakatyayana, xvin 
parable, of an elephant and seven blind 
men, 387, 387n 

Parsva, xvii, xviin, xviii, 215n, 428n 
painful-experience-causing karma, bondage 
of 282 

parigraha, meaning of, 428n 
passions, 19, 23, 25-26, 69n, 72-73, 73n, 76, 
78, 198-199, 202n, 209-210, 280, 284, 
287-289, 294, sixteen, 76-78, victory over, 
83, unctuousness of, 289, types of, 292- 
293, and bondage in respect of flavour, 
24, 284, 292-294, and bondage in re¬ 
spect of duration, 24, 292-293 
past birth, influence of the impressions of, 
300-303, proof of, 304, memory of, 304- 
305 

past karma, and present circumstances, 399, 
and various human conditions, 399, can 
be changed, 404-406, and human effort, 
404-406 

Patanjala Yogadarsana, 162, 345n 
perception, 317-319, 327n, 328n, empiri¬ 
cal, 64, 180-182, 317-318, 327n, 328n, 
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transcendental, 188-190, 318, 326, sense, 
181, 317, mental, 64, 181, 317 
permanence, twofold, 335n 
permanence-impermanence, 329 
pervaded, 320-321 
pervader, 320-321 

philosophical system, and religion, 259 
philosophical thoughts, 258 
philosophical views, 151-152, conflicting, 
384-386 

philosophy, and science of religion, xv 
physical object, its space points, 15 
plant-beings, 157, 157n 
plants, have soul, 9n 
pleasure, sensual, 29-30, 30n, debase, 147 
pleasure-giving karma , 78, bondage of, 282 
possessions, 428n, limiting, 53-54, 117, 
passion for, 428, as cause of all evils, 
428-429 
poverty, 56 

power of discretion, 277, to be utilised 
before undertaking any act, 276 
power, spiritual, 86 
practical standpoint, 372-373 
practice, and knowledge, 41, 406408, of 
good conduct, 259 
Prakrit, xvii 

Prasannacandra, Rajarsi, 49 
prebirth, logical necessity of, 301 
preceptors, 125n 

predeterminism, xvii, see determinism 
premature rise or realization, 298 
previous birth, and Buddha, 334n 
pride, 26, of caste and family, 237-241 
principle of non-one-sidedness, function of, 
388 

probandum, 321, 323-324 
probans, 321, defining characteristic of, 
320, types of, 323-324 
progeny, improvement of, 315-316 
professons, 55, vicious, 117, involving large 
scale violence, 119 
proposition ( pratijna ), 324 
pseudo-probands, 325 
pseudo-standpoint (dumaya), 365, 381-383 
psychic colours, 213n, 214n 


Punia, Sravaka, 142-143 
punishment, for the crime not committed, 
310 

Puranakasyapa, xvin 
pure intention, 278 

pure love, 166-169, two aspects of, 167-168 
purposeless evil (harmful) activity, 56-59, 
due to negligence, 121, of the form of 
evil brooding, 120-121 

qualities, physical, 14, meritorious, 27, their 
difference from modes, 339-340 
quasi-passions, 199, 210, 204n, nine, 77 

radiation, hot, 14 

reality, 386, search of, 40, nature of, 333, 
different views regarding its nature, 336, 
Jaina view of, 336-337 
realization, decreased, 296-297, increased, 
296-297 

reals, 39, two, 1, nine, 1, insentient 1, 10- 
11, 82, sentient, 1, 82 
reason (probans), 324 
rebirth, 299, theory of, 17, logical neces¬ 
sity of, 301 
recollection, 318 

recognition, 319-320, forms of, 320 
reduction, of due duration, 298 
reflection (soteriological), 83, twelve, 86- 
96 

reform activities, 314, with respect to hu¬ 
man class and animal class, 314-315 
refuge, fourfold, 125n 
region-beyond-universe, 12 
religion, 1, 39, 39n, 40n, 153, 277, and 
philosophy, xv-xvi, 258-259, essence of, 
63-64, and day-to-day living, 177, path 
of, 177-178, objective of the practice of, 
178, and its perceptible results, 252, 
hunger for, 252, and good conduct, 253, 
fruits of 253, two aspects of, 265, three 
noteworthy features of Mahavira’s, 427- 
428 

religiosity, 258, measure of, 258 
renunciation, 110, 133, 261-262, of pas¬ 
sions, 28, partial, 77, complete, 77, two 
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types of, 141-142, of all activity, 278, 
untimely renunciation of activity, 278 
rest, 11 

restraint, 26,126-127,177, law of four, 428n 
restriction, self-imposed, as to number of 
things to be used, 55, social, 270 
retention, 182, 217, 317-318 
right-inclination-deluding karma, bondage 
of, 282 

rise ( udaya ), 297, effective, 76, 76n, nomi¬ 
nal, 76, 76n, its dependence on sub¬ 
stance, time, place, etc., 201-202 
ritualism, 394 

ritualistic system, and religion, 259 
rituals, 151-152, 223, 258 
Rsabhadeva, 81n 

sacrifice, true, 435 
saints, 125n, and society, 168 
Saddalaputta 232, 232n, 233 
Sarhjayabelatthiputta, xvi 
Sahkhya 99n,100, 161, 231, 279n, 309, 336, 
345n, 382, 421 

Sanskrit, language, xvii, poetry and Jainas, 
xviii, 

Santinatha, Lord, 156 
scriptural knowledge, and spiritual good, 
259 

scriptures, 8, 325, and experience, 255, as 
source of diverse streams of thought, 
255, full of attacks and counterattacks, 
255, to be studied with reason and wis¬ 
dom, 255-256, and new thoughts and 
ideas, 256, and truth, 256, testing of, 
256-257 
science, 217 
sects, religious, 152 

self-control, 122, 126-127, conditions of, 
127, lack of, 198-199 
self-development, middle path of, 178 
self-restraint, 221 
self-study, 28 

self-transformation, natural, 194 
sense-object contact, 318-319 
sense-organs, 65, objects of, 65, types of, 
65-66, control over, 83, visual, 319n 


sense-perception, 181, 317, 327n, 328n 
sentience, 1 
seniiency, 10 
service, 28, 133 

sevenfold judgement, 346, doctrine of, xxii, 
346-359, formulated on the basis of two 
fundamental modes, 347, objection of 
infinite modes answered, 348, seven 
modes, 348-354, expanded form of 
threefold judgement, 355, application 
of the theory of, 355, use of, 358-359 
seven standpoints, 370-378, relative extent 
of their subject-mater, 379-380 
sex, 52-53, controlling of, 52n, -feeling, 198- 
199 

shadow, 14 
Simha, Senapati, xxin 
slavery, 431 n, institution of, 429 
sleep 204n, five types of, 195, 195n, 199 
smell, two types of, 14 
social ethics and justice, rules of, 270 
socialism, 54, 429 
social structure, 239-241 
society, and individual, 313-314 
Somanatha, Mahadeva, 423, Patana, 423 
soul, xxiii, 3-10, 9n, lOn, 11-12, 15-23, 25- 
26, 28, 33, 78, 220-221. 287, 307, defin¬ 
ing characteristic of, 1, 178, supreme, 1- 
2, 30, 31n, 221, not amenable to sense 
perception, 3, proof for existence of, 3, 
5-7, different from body, 3-4, 99, 363, 
different from sense-organs, 4-5, bereft 
of physical qualities, 5, infinite nuraer 
of, 7-8, classification of, 8-10, liberated, 
8, 13, 19, 30, 33, 288, transmigratory 
(wordly), 8-10, 33, 263, mobile, 9,10, 
lOn, immobile, 9, 10, lOn, two classes of 
one-sensed, 9, two-sensed, 10, three- 
sensed, 10, four-sensed, 10, five-sensed, 
10, four classes of five-sensed, 10, up¬ 
ward motion of, 13, limit of the upward 
motion of, 13, and space-points, 15, 
bondage of, 19-20, 33-34, in the state of 
liberation, 29-30, 32-33, capable of at¬ 
taining liberation, 31, not capable of 
attaining liberation, 31, omniscience of, 
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34-35, 99-100, spiritual development of, 
67-80, noble, 84, interior, 84, 84n, ex¬ 
terior, 84, saintly, 84,84n, great, 84,84n, 
yogi, 84, transcendental, 84, three states 
of, 84, seven states of, 84, Jaina and non- 
jaina conceptions of, 98-101, dimension 
of, 99, 99n, 100, 392, five states of, 193- 
211, and colouration, 212-216, past 
births of, 300, future births of, xxii-xxiii, 
300, use of belief in, 307, and material 
karma, 308-309, as an agent, 392, believ¬ 
ers in, 395, non-believers in, 395 
sound, 14 

space, 11-12, 15-16, function of 11-12, 
universe-, 12, -beyond-universe, 12-13, 
division of, 12-13, pure, 12, space-points 
of, 15 

space-point, 15-16 

spiritual colouration, 198-199, 212-216 
spiritual craving, 254 
spiritual development, 220-222, fourteen 
stages of, 67-80, 222, ten stages erf, 79- 
80, eighth stage of, 209, motivating force 
of, 307 

spiritual discipline, 85, for mendicant, 43, 
108-111, for layman, 43-60 
spiritual evolution, 67-80, 220-222, and five- 
sensed animals with mind, 200n, and 
gods and hellish beings, 200n, ninth, 
tenth and elventh stages of, 201 n 
spiritual lethargy, 72, 78, 280 
spiritual monism, 391, 396 
spiritualness, 80-86, science of, 82, subject- 
matter of the science of, 82-83 
spiritual perfection, uncommon cause of, 
222,225, instrumental cause of, 222-225, 
expected causes of, 223, 225, primary 
instrumental causes of, 224, secondary 
instrumental causes of, 224, material 
cause of, 224 
spiritual pluralism, 391 
spiritual science, 101 
spiritual teacher, 152-153 
spiritual truths, attitude of uncertainty and 
doubt about, 207 
spiritual vigilance, 26, 72 


Sramana, 309 
Srenika, 106n 

stages, of sense perception 181-182, 317- 
318, of mental perception, 318, of 
spiritual development, 67-80 
standpoint. 363, theory (doctrine) of, xxii, 
359-381, of knowledge, 361, 363, 406- 
408, of practice, 363, 406-408, pseudo-, 
365, 381-383, and worldly dealings, 361, 
of the speaker or thinker, 367, and 
verbal expression, 367, conceptual, 367- 
368, verbal, 367-368, two fundamental, 
368, innumerable, 368, seven types of, 
370-381 

states, found in liberated souls, 199, found 
in the omniscient being in an embod¬ 
ied state, 200, found in all non-omni- 
scient beings, 200, mental, 212-213,215- 
216 

statement, of partial truth 384-386, of the 
whole (non-one-sided, comprehensive) 
truth, 384-386 
status, 199 

status-determining karma, 22 
stoppage of the inflow of karmic matter, 
18, 27, 39-40, 78, causes (means) of, 19, 
27-28, the process of, 28 
straightforwardness, 26 
‘straight-thread’ standpoint, 373-374 
stream of bondages, beginningless, 33 
strength, bodily, 112 

study, 133, self-, 28, of spiritually elevating 
works, 122, 126 

subsidence ( upasama ) of the material 
karmic particles, 74-76, 193, 299, 404n, 
ladder of, 77, 208-209, of conduct-de¬ 
luding karma, 72, 73, 79, depends on 
substance, place, time, etc., 202, stage 
of total, 210, partial,- 404n, complete, 
404n 

substance, 1, 11-12, 14-15, 340-341, non¬ 
physical, 15, six, 16, five, 16, of the 
nature of collection of space-points, 15, 
extended, 15, and form (mode), 329- 
332, 339-341, and qualities, 338-341 
substantial (substantive) stand-point, 368- 
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370, 380-381 
sudra, 431, 431n 
Sugata, 425-426 
superstitions, 217 

suppression, of effectiveness (vipaka), 203n 
supreme souls. 1-2,30, 31 n, 221, two classes 
of, 2, 420n, and form, 392, name or 
image of, 423-424 

Svetambara, xviii, xix, 230, 328n, 393, 425 
systems of philosophy (Indian), 221 
systems of thought and viewpoints, 365-366, 
and method of synthesis, 365-366 
'sydC meaning of, 341 
syadvada, theory of, 328-345, not scepticism, 
343-345 

taste, five types of, 14 
teacher, right spiritual, 222-223, essential 
characteristics of, 63 
telepathy, 66 
theft, 51 

theism, 241-243, 247, 395 
theory of many-sidedness, 328-359, its ap¬ 
plication, 337-339, 388-408, free of de¬ 
fects, 355 

theory of standpoints, 359-417, elucidation 
of, 362-117, chief aim of, 366-367 
thorns, three, 121-122 
thoughts, of great sages, 325-326 
‘thus-happened’ standpoint, 377-378 
time, 3, 11, 15, 225-231, auxiliary or gen¬ 
eral cause of change, 15, not of the 
nature of a collection of space-points, 
16, divisions of, 16, some do not regard 
it as an independent substance, 16, func¬ 
tions of, 225, and change, 225-226, 
conventional divisions of, 226-227, as an 
independent substance, 227, and move¬ 
ments of heavenly luminaries, 227, ex¬ 
istence of, 228, arguments for time as 
an independent substance, 228, confined 
to human region, 227, conventional, 
228,230, ulumate minutest unit of, 229, 
real, 230, from definitive standpoint, 
230, atomic nature of, 230, independent 
atomic substance, 230, examination of 


different views regarding, 230-231,-and 
production of an effect, 397-398, neces¬ 
sary for temporal order, 398, and hu¬ 
man effort, 402-403, of karmic fruition 
and its attainment of maturity, 289-290 
time-atoms, 229-230, smallest measurable 
unit of, 229, 229n, modes of, 229 
time-cycle, 3 
time-unit, 8 

tirthahkara, 2-3, maker of tirtha, 2, not an 
incarnation of one supreme soul or God, 
3, difference from ordinary omniscient 
one, 2, 31n 

touch, eight types of, 14 
traces, 16, 182, auspicious, 17, inauspicious, 
17, mental, 217 
treatment-by-fasting, 160 
tranquillity, 254 

transformation ( sankramana ), 298-299 
transcendental perception, three types of, 
188, of temporally and spatially remote 
material things, 188-191, 318, of mental 
states of other persons, 188-191, 318 
transmigration, 8 
transmigratory cycle, 28, 287 
triple character of origination, destruction 
and persistence, characterising all things, 
330, 336-337 

truth, 114-115, 357n, 358n, 437 
truthfulness, 357-358 

unalterable karma, 299 
understanding, right, 211 
universal*, two kinds of, 339 
universal welfare, desire for, 176-177 
universe, 12 
universe-space, 13 

unseen force, cause of individual differ¬ 
ences, 301 

untouchable (sudra), 430-431, 431n 
untruthfulness, results of, 310 

Vaisesika, 99n, 100, 161, 231, 279n, 336 
valid-knowledge, varieties (types) of, 317- 
326, 327n, indirect, 319, 326, five vari¬ 
eties of indirect, 319, classification of, 
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S26, scriptural (Agamic) classification of, 
326-327, 327n, logical classification of, 
327n, twofold classification of, 327n, 
fourfold classification of, 327n 
Vedanta, 161, 279n, 336, 422, 426n 
Vedanta monism, 422 
Vedantin, 346n 
Vedic Hindu religion, 149 
vegitarianism, 146-147 
veneration, 28, 133, four categories of, 133- 
134 

verbal expression, coundess modes of, 368 
verbal knowledge, causes of, 184-185, its 
difference from sense perception, 185- 

187 

verbal standpoint, 374-375 
victims of crimes, 271 
viewpoint, 364, true or pseudo, 385-386 
views, inherited, 205, uncritical and obsti¬ 
nate acceptance of, 205-206, 206n, in¬ 
discriminate acceptance of, 206, inten¬ 
tional clinging to wrong, 206-207, stick¬ 
ing to wrong views due to lack of devel¬ 
opment, 207, classification of, 368, 
wrong and false, 387, pernicious to lib¬ 
eration, 425 
vigilance, 26, 72, 277 
Vijhdna monism, 421-422 
violence, 44-46, 357n, 428, four types of, 
47-48, and activity, 48-50, producdon of 


things involving large scale, 119-120, 
scale of, 156-157 
vision, 17, 21 

vision-obscuring karma, 21, bondage of, 281 
Void, doctrine of, 393, 421-422 
vow, 121-122, householder’s twelve, 44-60, 
71, great, 71-72, of limidng one's pos¬ 
sessions, 117-118, of limiting quantity of 
things we use, and its essence, 118-120, 
purpose of practising, 177-178 

war, true, 437 
water, boiled, 108, 108n 
wealth, 107, accumulated by unfair means, 
301-302, honestly earned, 302, to be used 
in religious activities, 301-302 
welfare, social, 177 
women, status of, 431, 43In, 432 
word, four meanings of, 417-418 
world, 8, not created but beginningless, 
308, constandy changing, 308 
worldly existence, 261-262 
worship, of supreme soul, 122, external, 
122-124, internal, 122-125, pure, 123- 
124; of virtues and the virtuous, 125n 

Yoga, 85 

Yoga (philosophy), 161, 229n, 231, 279n 
yogic light waves, 167 
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